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FOREWARD 

BY 

THE EDITOR. 

Dr. Martin Hang’s translation of tlie Aitareya Br&Lmana lias been out 
of print for a long time, and so it has been reprinted as an extra volume in 
tlie. series of the Sacred Books of the Hindus. To facilitate references to 
the original edition, paging of that edition has been given in Square 
brackets, thus [ ]. It has not been considered necessary to reprint the 

Sanskrit text, as better editions of that text are now available. 

Extracts from Professor Max Muller’s review of this work are repro- 
duced below : — 

The Aitareya-br&hmapa, containing the earliest speculations of the Brahmans on the 
meaning of their sacrificial prayers, and the purport of their ancient religious rites, is a 
work which could be properly edited nowb ere but in India. It is only a small work of 
about two hundred pages, but it presupposes so thorough a familiarity with all the 
externals of the religion of the Brahmans, the various offices of their priests, the times 
and seasons of their sacred rites, the form of their innumerable sacrificial utensils, and 
the preparation of their offerings, that no amounlf of Sanskrit scholarship, such as can 
foe gained in England, would have been sufficient to 'unr&vej the intricate speculations 
concerning the matters which form the bulk otth^ Artareya-brfihmana. 

The ancient Indian ceremonial, however, is one of t to most artificial and complicated 
forms of worship that can well be imagined ; and though its details are, no doubt, most 
minutely described in tbe Brahman as and the Sfitras, yet, without having seen the actual 
sit© on which the sacrifices are offered, the altars constructed for the occasion, the 
instruments employed by different priests — the tout-ensemhle t in fact, of the sacred rites — 
the reader seems to deal with words, but with words only, and is unable to reproduce in 
his imagination the acts and facts which were intended to be conveyed by them...,,.,*.. 

Dr. Haug succeeded, however, at last in procuring the assistance of a real Doctor of 
Divinity, who had not only performed the minor Yedic sacrifices, such as the full and 
new moon offerings, but had officiated at some of the great Soma sacrifices, now very 
rarely to be seen in any part of India. He was induced, we are sorry to say, by very 
mercenary considerations, to perform the principal ceremonies in a secluded part of 
Dr. Hang’s premises. This lasted five days, and the same assistance was afterwards ren- 
dered by the same worthy and some of his brethren whenever Dr. Haug was in any doubt 
as to the proper meaning of the ceremonial treatises which give the outlines of the Yedic 
sacrifices. Dr. Haug was actually allowed to taste that sacred beverage, the Soma, which 
gives health, wealth, wisdom, inspiration, nay immortality, to those who receive it from 
the hands of a twice-born priest 

After having gone through all these ordeals. Dr. Haug may well say that his explana- 
tions of sacrificial terms, as given in the notes, can be relied upon as certain ; that they 
proceed from what he himself witnessed, and what he was able to learn from men who 
had inherited the kowledge from the most ancient times... ....... 

In the preface to his edition of the Aitar ey a-br&hmana, Dr. Haug has thrown out 
some new ideas on the chronology of Yedic literature which deserve careful considera- 
tion. Beginning 1 with the hymns of the Eig-veda, he admits, indeed, that there are in 
that collection ancient and modern hymns, but he doubts whether it will be possible to 
draw a sharp line between what has been called the Chhandas period, representing the 
free growth 4 of sacred poetry, and the Mantra period, during which the ancient hymns 
were supposed to have been collected and new ones added, chiefly intended for sacrificial 
purposes. Dr. Haug maintains that some hymns of a decidedly sacrificial character 
should be ascribed to the earliest period of Yedic poetry. He takes, for instance, the 
hymns describing the horse-sacrifice, and he concludes from the fact that seven priests 



only are mentioned in it by name, and that none of them belongs to the class of the 
Udg&tars (singers) and Brahmans (superintendents) » that this hymn was written before the 
establishment of these two classes of priests. As these priests are mentioned in other 
Vedic hymns, he concludes that the hymn describing the horse-sacrifice is of a very early 
date. Dr. Haug strengthens ^his case by a reference to the Zoroastrian ceremonial, in 
which, as he says, the chanters and superintendents are entirely unknown, whereas the 
other two classes, the Hofcars (reciters) and Adhvaryus (assistants) are mentioned by the 
same names as Zaotar and Rathwiskare. The establishment of the two new classes of 
priests would, therefore, seem to have taken place in India after the Zoroastrians had 
separated from the Brahmans ; and Dr. Haug would ascribe the Vedic hymns in which no 
more than two classes of priests are mentioned to a period preceding, others in which the 
other two classes ofjpriests are mentioned to a period succeeding, that ancient schism....... 

According to Dr. Haug, the period during which the Vedic hymns were composed 
extends from 1400 to 2000 B. 0. The oldest hymns, however, and the sacrificial formulas 
he would place between 2000 and 2400 B. 0. This period, corresponding to what has been 
called the Chhandas and Mantra poriods, would be succeeded by the Brahmana period, 
and Dr. Haug would place the bulk of the Brahmanas, all written in prose, between 1400 
and 1200 B. c. He does not attribute much weight to the distinction made by the Brah- 
mans themselves between revealed and profane literature, and would place the Sfitras 
almost contemporaneous with the Brahmanas. The only fixed point from which he 
starts in his chronological arrangement is the date implied by the position of the 
solstitial points mentioned in a little treatise, the Jyotisa, a date which has been 
accurately fixed by the Rev. R. Main at 1186 B. 0 .* Dr. Haug fully admits that such an 
observation was an absolute necessity for the Brahmans in regulating their calendar 

This argument of Dr. Hang’s seems correct as far as the date of the establishment of 
the ceremonial is concerned, and it is curious that several scholars who have lately 
written on the origin of the Vedic calendar, and the possibility of its foreign origin, should 
not have perceived the intimate relation between that calendar and the whole ceremonial 
system of the Brahmans. Dr. Haug is, no doubt, perfectly right when he claims the 
invention of the Naksatras, or the Lunar Zodiac of the Brahmans, if we may so call it, 
for India ; he may be right also when he assigns the twelfth century as the earliest date 
for the origin of that simple astronomical system on which the calendar of the Vedio 
festivals is founded. He calls the theories of others, who have lately tried to claim the 
first discovery of the Naksatras for China, Babylon, or some other Asiatic country, 
absurd, and takes no notice of the sanguine expectations of certain scholars, who imagine 
they will soon have discovered the very means of the Indian Naksatras in Babylonian 
inscriptions , But does it follow that, because the ceremonial presupposes an observation 
of the solstitial points in about the twelfth century, therefore the theological works in 
■which that ceremonial is explained, commented upon, and furnished with all kinds of 
mysterious meanings, were composed at that early date ? We see no stringency whatever 
in this argument of Dr, Haug’s, and we think it will be necessary to look for other 
anchors by which to fix the drifting wrecks of Vedic literature.......... 

However intertsing the Br&hmanas may be to students of Indian literature, they are 
of small interest to the general reader. The greater portion of them is simply twaddle, 
and what is worse, theological twaddle. No person who is not acquainted beforehand 
with the place which the Br&hmanas fill in the history of the Indian mind, could. read 
more than ten pages without being disgusted. To the historian, however, and to the 
philosopher, they are of infinite importance— * to the former as a real link between the 
ancient and modern literature of India ; to the latter as a most important phase in the 
growth of human mind, in its passage from health to disease. 


See preface to the fourth volume of my edition, of the Bigveda. 



PREFACE, 


The present work is the first edition, and first translation of one 
of the most important works of the Brahmana literature. .... 

The editing of the text and the translation of the numerous stories 
contained in the work was a comparatively easy task, and might have 
been carried out as well in Europe by any respectable Sanscrit scholar 
in possession of the necessary materials obtainable there. But the 
case stands different with the translation of the technical parts of the 
work and principally the numerous explanatory notes which are indis- 
pensable for an actual understanding of the book. Though Sayana’s 
excellent Commentary, which I have used throughout, is a great help 
for making out the proper meaning of many an obscure word, or phrase, 
it is not sufficient for obtaining a complete insight into the real meaning 
of many terms and passages occurring in the work. Besides, a good many 
passages in the Commentary itself, though they may eonvey a correct 
meaning, are hardly intelligible to European Sanscrit scholars who 
have no access to oral sources of information. The difficulties mainly . 
lie in the large number of technical terms of the sacrifieial art, which 
occur in all Brahmanas, and are, to those uninitiated into the mysteries of 
this certainly ancient craft, for the most part unintelligible. It is, there- 
forej not surprising that no Sanscrit scholar as yet ever attempted the 
translation of the whole of a Brahmana ; for the attempt would,, in many- 
essential points, have proved a failure. 

What might be expected in the explanation of sacrificial terms from 
scholars unaided by oral information, may be learnt from the three vol- 
umes hitherto published of the great Sanscrit Dictionary, compiled hy 
Boehtlingk and Roth. The explanations of these terms there given (as 
well as those of many words of the Samhitfi) are nothing but guesses, 
having no other foundation than the individual opinion of a scholar who 
never made himself familiar with the sacrificial art, even as far as it would 
be possible in Europe, by a careful study of the commentaries on the 
Sfitras and Br&hmanas, and who appears to have thought his own con- 
jectures to be superior to the opinions of the greatest divines of Hindustan, 
who were especially trained for the sacrificial profession from times 
immemorial. These defects of a work which is in other respects a 
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monument of gignatic toil and labour, and on account of its containing 
numerous references and quotations extremely useful to the small number 
of Sanscrit scholars who are able to make independent researches, have 
been already repeatedly pointed out by Professor Theodor Goldsttlcker, 
one of the most accurate Sanscrit scholars in Europe. Although his 
remarks excited the wrath principally of some savants at Berlin, who had 
tried to praise up the work as a masterpiece of perfection and ingenuity 
almost unparalleled in the history of lexicography, they are, nevertheless, 
though in some points too severe, not quite so undeserved and unjust, 
as the defenders of the Dictionary made them to appear. Goldstilcker 
justly does not only find fault with its explanation of ritual terms, but 
with the meanings given to many words in the samhita. Though X am far 
from defending even the greater majority of S&yana’s explanations of the 
more difficult words and sentences of the Samhita, it would have 
been at any rate advisable for the compilers of a Sanscrit Dictionary, 
which includes the Vedic words, to give Sayana’s explanations along with 
their own. Even granted that all Sayana’s explanations are only either 
guesses of his own, or of the great Bhatt&ch&ryas* before him, whose 
labours he principally used, they nevertheless deserve all attention as 
the opinions and observations of men who had a much deeper knowledge 
of the Sanscrit language in general, and the rites of the Vedic religion, 
"than any European scholar has ever attained to. It is quite erroneous to 
presuppose, as the editors of the Dictionary appear to do, that Sayana 
himself made the majority of explanations in his Commentary. All 
Pandits who have any knowledge of the subject unanimously assert that 
he used a good many predecessors, and that comparatively few explana- 
tions are entirely his own. The so-called EAuffika Bhasya is said to be 
more ancient than that of Sayana, and also the Ravana -pBhasya. Both 
are said to be still extant, but 1 have not yet been able to obtain copies 
of them. 

Seeing the great difficulties, nay impossibility, of attaining to any- 
thing like a real understanding of the sacrificial art from all the numerous 
books I had collected, I made the greatest efforts to obtain oral informa- 

* This Is the name of those Hindu scholars who not only learn, as the Bhattas do, 
one of the Vedas completely "by heart, but who study the meaning of each verse and word, 
so as to be able to give orally the explanation of any passage required. The number of 
this class of scholars who represent the Doctors of Hindu theology, is now very 
smaEL In this part of India, though there are many hundreds of parrotlike repeaters 
of the sacred ‘texts, there is not a single one to be found. Some (three or four) are 
&,*«!& to fee at Benares. They are highly respected, and, as incarnations of Brihaspati — 
the Pandit of the Gods, at certain occasions regularly worshioned. 



tion from some of those few Brahmans who are known by the name of 
fSrotriyas, or £$rautis, and who alone are the preservers of the sacrificial 
mysteries as they descended from the remotest times. The task was no 
easy one, and no European scholar in this country before me even suc- 
ceeded in it. This is not to be wondered at ; for the proper knowledge 
of the ritual is everywhere in India now rapidly dying out, and in many 
parts, chiefly in those under British rule, it has already died out. Besides, 
the communication of these mysteries to foreigners is regarded by old 
devout Brahmans (and they alone have the knowledge) as such a mon- 
strous profanation of their sacred creed, and fraught with the most serious 
consequences to their position, that they can only, after long efforts, and 
under payment of very handsome sums, be prevailed upon to give inform- 
ation. Notwithstanding, at length I succeeded in procuring the assistance 
of a £>rauti, who not only had performed the small sacrifices, such as 
the Dartfepurnamasa Isti, but who had even officiated as one of the 
Hotars, or Udgatars, at several Soma sacrifices, which are now very rarely 
brought. In order to obtain a thorough understanding of the whole 
course of an I§ti, and a Soma sacrifice, I induced him (about 18 months 
ago) to show me in some secluded place in my premises, the principal 
ceremonies. After the place had been properly arranged, and the neces- 
sary implements brought to the spot, the performance began. I noted 
carefully everything I saw during about five days, and always asked for 
explanation if I did not properly comprehend it. I was always referred 
to the Sutras and the Prayogas or pocket books of the sacrificial priest, 
so that no deception could take place. All information was conveyed to 
me by means of the Marathi language, of which I had by that time 
already acquired a sufficient knowledge for carrying on any conversation. 
In this way I obtained some sort of rough knowledge of the principal 
ceremonies (for they were generally only partially, in order to save time, 
and rapidly performed), which I completed afterwards by oral instruction, 
derived from the same and some other sacrificial priests, and Agnihotris, 
who had the sacrificial operations performed on themselves and in their 
behalf. Thus I was enabled to understand the various Sutras, and 
consequently the technicalities of the Brahmanas. Therefore the explana- 
tions of sacrificial terms, as given in the notes, can be relied upon as 
certain ; for they are neither guesses of my own, nor of any other Hindu 
or European scholar, but proceed from what I have myself witnessed, 
and been taught by the only men who have inherited the knowledge 
from the most ancient times. My notes are therefore, for the most part, 
independent of S&yaija, for I had almost as good sources as he himself 
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had. He, however, does not appear to have troubled himself much with 
a minute study of the actual operations of the sacrificial priests, but j 
derived all his knowledge almost entirely from the Sfitras only. 

It had „been easy for me to swell by accumulation of notes the work 5 
to double the size which it is now ; but I confined myself to give only 
what was necessary \ 

MARTIN HAUG; 

Poona, 22nd November 1863. 
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Probable origin and age of the Mantras, and Brdhmam s. 

The Veda or Scripture of the Brahmans, consists, according to the 

• * nf the most eminent divines of Hindustan, of two principal parts, 
opinion of the most eminent a regarded as revelation must 

viz Mantra and Brdhmawm. All that is regarueu 

ztL7i:.z 

“anlra, that » a ' ent foUnwed by the Brihmanio 

* T b 8 ,Th?L s neither make clear what a Mantra is, nor 

® bv a Brttmanam. Both terms are technical, 

what we have o • characteristic difference from one another, 

and their full hearing, d careful stu dy of those works 

is to be comprehend 4^3 r A Br&h manical divines have, of 

term which were attempted, are unsatisfactory. 

ral We hare here nothing to do with the theological aeSmtionsofto* 

£23 • W e nave ne concerned with their meaning, from a literary 

Mdlwe can state without reference to Brhhmamo 

authorities. , Yaius S&man, and Atharvan) has a Mantra, 

Each of the four e as » ^ ^ difference between both may be 

as well as a Brahmapa P • ^ con tains the sacred prayers, 

briefly stated as follows. That p sacred verses for chanting 

the inrocationsof the U. "1C blessings and curse, pm- 
at the sacrifices, the earn . the produce of thinkmg. This 

nounced by priests ls Ci J e , f r ’ we fi ’ nd it in the Zend-Avesta in the 

word is of a very early d t , o£ a sacre d prayer, 

form of ^gicTeffect was ascribed, iust as to the Vedic 

or formula, to which m g . ^ a speaker o£ m antras, and 

mm Ti Z °r«rrf the Scriptures of the Pnrsis, is mantkra 

one of the earliest names , to m ansar spent). 

Literature," PW» 

> See more about it to' GoMstocker, ’ 


This fact clearly shows, that the term mantra in its proper meaning 
was already known at that early period of Aryan history when the 
ancestors of the Brahmans and those of the Parsis (the ancient Iranians) 
lived as brother tribes peacefully together. This time was anterior to the 
combats of [3] the Devas and Asuras, which are so frequently mentioned 
in the Br&hmaijas, the former representing the Hindus, the latter the 
Iranians." 

At this time the whole sacred knowledge was, no doubt, comprised 
by the term mantra . The Br&hmanam was unknown ; and there is 
actually nowhere in the whole Zend-Avesta a word to be found which 
conveys the same or a similar meaning which has been attached to the 
word “Br&hmanam ” in the Indian Literature. 

The Br&hmanam always presupposes the Mantra; for without the 
latter ifc would have no meaning, nay, its very existence would b© 
impossible. By " Br&hmanam? > we have always to understand that 
part of the Veda (Brahmanical revelation) which contains speculations 
on the meaning of the mantras, gives precepts for their application, 
relates stories of their origin in connection with that of sacrificial rites, 
and explains the secret meaning of the latter. It is, to say it in short, a 
kind of primitive theology and philosophy of the Brahmans. The objects 
for these theological, philosophical, grammatical, etymological, and 
metrical speculations were the Mantras, and the sacrifices, principally 
the great ones, for the performance of which the Brahmans were actually 
trained, a custom which has obtained almost up to the present day 
in some parts of India (such as Mah&rastra). 

[4] Etymologically the word is derived from brahman* which properly 

2 A See my Essays on the Sacred Language, Writings, and Religion of the Parsis, 
pp. 225-29. . 

3 Brahman is derived from Brahma . This is an abstract noun, in the neuter gender, 
Of a root brih (original from bark ), to which the two meanings a to raise,” and “ to grow” 
are given by the Indian grammarians. The latter thought both meanings so irrecon- 
cilable that they substituted two roots brih # But there is certainly no necessity 
foj% that. What grows, becomes bigger, and higher and thus “ rising in height,” is 
a necessary consequence of growth. It is, however, very doubtful whether the root 
brih without a preposition (such as ud) can convey the meaning “ to raise.” The 
meaning u to grow” is at any rate the original one. Thus derived brahma means 
originally u growth,” That this was the original sense of the word, can be proved from 
other reasons also. Brahma is the same word in every respect, as the bareima of the 
Zend-Avesta, the * h 9 of Sanscrit, being changed according to the phonetieal laws of 
the Zend grammar, into a sibilant. This means a bunch of twigs tied together by 
a reed which is used up to the present day by the Pars! priests when performing 
the Homa ceremony. The Brahmans use at all their sacrifices a bunch of kusa grass 

fsirwAf.il AW nmhAir rtftll ?{- Aow fi! 1 11 n\n+M*i/v$ vwn rl/fitrt 
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signifies the Brabma priest who must [5] know all Vedas, and understand 
the whole course and meannig of the sacrifice. He is supposed to be a 
perfect master of divinity, and has in this capacity to direct and 
superintend the sacrificial ceremonies. The most eminent of this class 
of priests laid down rules for the proper performance of sacrificial 
rites, explained them, and defended their own opinions, on such topics 
against those of their antagonists ; moreover, they delighted in specula- 
tions on matters of a more universal character, on this life, and that life, 
on the best means of securing wealth, progeny, fame, heaven, &c., on 
mind, soul, salvation, the Supreme Being ; the dictum of such a Brahma 
priest who passed as a great authority, was called a Br&hmcwam. 

vdchayet, i.e., after having handed over to the wife of the sacrlficer that bunch of kusa 
grass which is called Veda, he should make her repeat this mantra, Veda is a synonym 
mous word for brahma ; for the latter term is often explained by veda (so does Kaiyata 
in Ms notes on Patan jail's explanation of Pd o ini’s S&fcra 6, 3, 86, in the ’Mah&bhdsya), 
and thus identified with the designation of the whole body of sacred .knowledge of .the 
Brahmans. In the Nighantavas, the ancient collection of Vedic words, brahma occurs twice, 
once as a name for “food’* (2, 7), and another time as that for “ wealth.” Both these 
meanings, principally the former, can easily be connected with that of “ growth.* 
They appear to be founded on passages of the Brdhmanas, where* it is said that theBrahma 
is food. In the Samhita, however, these meanings are never to be met with; bat from 
this circumstance it certainly does not follow that they never existed!. The meaning: 
attached to the word in the Samhitd appears to be that of “ sacred hymn chant.” S&yapa 
explains it often by [stotra, Le, the performance of theS&ma chanters (see* his commentary 
on Bigveda, 7, 22, 9) or by stotrdni haviih§icha (7, 23,, 1), i.e. chants and offerings. This 
meaning is, however, not the original one, and does even in the Samhita hardly express 
its proper sense. It cannot be an equivalent either for mantra or sdman or stofram , or 
havis , and if it appear to be used in one of these senses, it means their common source ; for 
the hymn, repeated by the Botar, as well as the chant of the S&ma singers and the ’obla- 
tions given to the fire by the Adhvaryu, are all equally made sacred by means of their 
participation in the brahma. Such expressions as, ** to make the brahma/* to. stir up the 
brahma, ” ( brahma jinvati) throw some light on its nature. They show (as one may clearly 
see from such passages as Taittiriya Brahmanam 1, 1) that it was regarded as a latent 
power, like electricity, which was to be stirred up at the time of the performance of a 
ceremony. The apparatus were the sacred vessels, or the hymns, or chants. So, at a 
certain ceremony at the morning libation of the Soma feast, the Adhvaryu and Prafcl- 
pastb&t£r put the two Grahas (Soma cups), called $ukra and Manfchi (see Ait. Br. 8, 1) 
together, and address them in the following way, “ Put, ye two ( Grahas) l together the 
Brahma ; may ye stir it up for me,” &c., (Taittir. Br. 1, 1). This evidently means, that 
these two Grahas are put together for the purpose of eliciting the Brahma-power, and all 
the other powers, dependent upon it, such as the K?at tram, See* The presence of the 
brahma at every sacrifice is necessary ; for it is tire invisible link connecting the cere- 
mony performed with the fruits wished for, sfich as sovereignty, leadership, cattle, 
food, &c. 

It is,, as we have seen, symbolically represented by a bunch of kusa grass, which is 
always wandering from one person to another, as long as the sacrifice lasts. It expresses 



£6] Strictly Bpeaking, only the rule regarding the performance of a parti- 
cular rite, * or the authoritative opinion on a certain point of speculative 
theology went by this name, and we have accordingly in the works called 
Br&hmanas, nothing more or less than collections of the dicta of those 
Brahma priests on the topics mentioned. Afterwards the term Br&hmanam, 
which originally signified only a single dictum, was applied to the whole 
collection. 

In a still more comprehensive sense we have to understand by 
“ Br&hmana, ” a whole kind of literature, including the BO-called 
Aranyakas and ITpanisads, 

Each Veda has a Brahmanam, or collection of the dicta of Brahma 
priests, of its own. But they also show in style, expression, line of argu- 
ment, and object and tendency of their speculations, such a close affinity, 
and even identity, that the common origin of all Br&hmanas is indisputable. 
They owe mainly their origin to those Brahmans who constituted them- 
selves into regular sacrificial congregations, in order to perform the so-called 
Sattras or sacrificial sessions, some of which could last for many years. The 
legendary history of India knows of such sessions which are said to have 
lasted for one hundred, and even one thousand years. 8 Though these reports 
m are extravagant, they undoubtedly show that there was a time in Hin- 
dustan when large bodies of Brahmans spent almost their whole lives in 
sacrificing. This time is to be sought for at a very early period of Indian 
history ; for the Br&hmanas with their frequent allusions and references 
to the Sattras of the Risis on the banks of the Sarasvati, and those held 
by the half-mythical Aftgiras, and by the Adityas (a class of gods), or even 
by the cows, trees, snakes, &c., presuppose their existence from times 
immemorial. Likewise we find in the Mahabharata frequent mention made 
of these saerificial sessions which constitute one of the characteristic fea- 
tures of the earliest Brahmanie settlements in the northwest of Hindustan. 
It is chiefly at these Sattras that we have to look for the development and 
refinement of the sacrificial art, and the establishment of certain rules 
regarding the performance of sacrificial ceremonies. 

tt*e productive power in nature, which manifests itself in the growth of plants, and all 
other creatures* The saerifieer wishes by means of the mystical process of the sacrifice to 
get hold of it ; for only then he is sure of obtaining anything he might wish for. 

4 So are, for instance, the rules given forth© repetition of the Durohayam (4, 19) 
quoted as a « Br&hmanam w (in 6, 25). See also 8, 2* 

6 See MaMbhdrata 8, 105,13, where a Sattra, I§tdhrUa by niame, is mentioned as 

jli. * 
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When the Br&hmanas were brought into that form, in which we 
possess them now, not only the whole fcaZpa (i.e. the way of performing the 
sacrificial ceremonies) was settled, save some minor points, but even the 
symbolical and mystical meaning of the majority of rites. It took, no 
doubt, many centuries before the almost endless number of rites and cere- 
monies, and their bewildering complications could form themselves into 
such a regular system of sacrificial rules, as we find already exhibited in 
the Br&hmanas. For the Sutras which belong to each class of Br&hmanas 
generally contain nothing novel, [8] no innovation in the sacrificial art ; 
they supply only the external form to a system which is already complete in 
the Brahmanas, and serve as text-books to the sacrificial priests. And even 
in their arrangement they follow often their Br&hmanas to which they be- 
long. So for instance the fourth, fifth, and sixth Adhyayas of the AssvalE- 
yana Sutras, which treat of the Agnistoma, Soma sacrifice, and its modi- 
fications, Ukthya, So]asSi, and Atiratra, closely correspond to the three 
first books, and the two first chapters of the fourth, of the Aitareya 
Brahmanam ; and the seventh and eighth Adhyaya of those Sutras treat 
exactly of the same subjects, as the three last chapters of the fourth book, 
and the fifth and sixth books of our Brahmanam, viz., on the various 
parts of the Sattras, or sacrificial sessions, and the numerous recitations 
required for their performance. In many passages, the Aitareya Brah- 
manam and the Atlvalayana Sutras even literally agree. The latter could, 
from their very nature as a “ string of rules ” for the guidance of the 
sacrificial priests, dispense with almost all the numerous speculations of 
the meaning and effect of certain verses and rites, and all points of contro- 
versy in which some of the Brahmanas abound ; but as regards the actual 
performance of rites, what mantras were required at certain occasions, and 
in what way they were to be repeated, the Sutras must give much more 
detail and be far more complete than the Br&hmanas. From this nature 
of both classes of works, and the relation in which they stand to one 
[9] another, it would not be difficult to show, that both might have ori- 
ginated at the same time. P&riini distinguishes between old and new 
Brahmanas as well as between old and new Kalpa works (Sutras). The 
strict distinction between a Br&hmaqa and Sutra period is, on a closer 
inquiry, hardly tenable. The Brahmanas were only more complete col- 
lections of the same traditional stock which was in existence on the 
sacrificial art and its meaning than the Sutras, which were compiled 
for practical purposes only. 

We may safely conclude from the complicated nature and the 
i sacrifices which were already developed 
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and almost' complete at the time of the composition of the Vedie hymns, 
not only at that of the Brahmanas, that the compilation of sacrificial 
manuals containing all the rules for the actual performance of the duties 
of a certain class of priests (such as the Hotris or repeaters of the Rik 
verses, the Udgatris, the chanters of the Rik verses, and the Adhvaryus, 
the manual labourers and sacred cooks), was quite necessary at a very 
early time, certainly not posterior to the collection of the Mantras and 
the dicta of the Brahma priests into separate works. 

;• The Sutras contain many special rules which will be in vain sought 
for in the Brahmanas, but which are there simply presupposed. So we 
do not find, for instance, the description of the Dar^apurnama isthi 
(the New and Full Moon sacrifice), or that of the Chaturmasya-isti, in the 
Aitareya Brahmanam, though their names are occasionally mentioned, but 
[10] we find them in the AsSvalayana Sutras. The recital of the Samidhent 
Verses (required when kindling the fire at the commencement of any sac- 
rificial rite) is briefly mentioned in the Brahmanas, but minutely described 
in the Sutras (1, 2). That they were left out in the Brahmanam 
cannot be accounted for by assuming that their exposition was alien 
to the purpose of its author, or that they were unknown to him, but 
.only by believing, that they were regarded as too trivial matters, too 
commonly known to deserve any special notice on his part. Certain 
modifications in repeating mantras (required at the great Soma sacri- 
fices), such as the Durohwam, the Nytitikha, the peculiar construction 
and repetition of the Sojasi and Vdlkhilya $astras, &c., are in the 
Brahmanam almost as minutely and accurately described, as we find 
them in the Sutras (compare, for instance, Ait. Br. 4, 19 with Afb\ 
$r. S. 8, 2). This clearly shows that the authors of the Brahmanas knew 
as well all the details of the sacrificial art as the compilers of the 
Sutras. The circumstance that many sueh things, as the recital of the 
Samidheni verses, &c., were left out in the Brahmanam, though they 
are neither very simple to comprehend, nor were they unknown, entitles 
us to assume that they were taught in separate treatises, which could be 
nothing else than works like the present Sutras. 

The Sutras which we possess at present are, no doubt, posterior to 
the Brahmanas to which they belong ; hut there is every reason to 
believe that there were Sutras more ancient, and simple in their [11] style, 
_ which served the authors of the present ones as sources of information, and 
these works may have been co-eval with the majority of our Brahmanas. 

Although we cannot discover any material difference between the 
Brahmanas and the Sfitras so as to . regard the latter as developing and 
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systematizing the ideas contained in the former, as is the case ' with 
the Vedanta philosophy in reference to the Upanisads, yet there 
exists one between the Brahmanas, and the Mantras and hymns. This 
difference is, however, not very great, and can be accounted for partially 
from other causes than that of age. Already the hymns presuppose a 
settled ritual, and contain many speculative ideas similar to those of 
the Br&hmanas. 

Some scholars hold that the occurrence of sacrificial terms, or of 
philosophical and mystical ideas, are suggestive of the late date of the 
hymn in which they are found. But these circumstances do by no 
means afford any sure test as to the relative age of the Yedic hymns. 
One has even drawn a strict line of distinction between a Mantra and 
Chhandas period, assigning to the former all the sacrificial hymns, 
to the latter those expressive of religious and devotional feelings 
in general, without any reference to sacrificial rites. But I have grave 
doubts whether this distinction will prove tenable on further inquiries, 
chiefly if this question as to the age of a certain hymn is made entirely 
to depend upon what period (the Mantra or Chhandas period) it might 
belong to. There are sacrificial hymns which, to judge from their style 
and their general ideas, must £12] be as ancient as any which have been 
assigned to the Chhandas period. . S. 

I may instance here the hymn required at the horse-sacrifice 
(Rigveda, 1, 162) and the Nabhanedistha Sukta (10, 61 ; on its origin 
see Ait. Br. 5, 14). The former is assigned by Max Muller 6 to the 
Mantra period (between 1000-800) on no other ground but because of 
its containing technical terms of the sacrificial art. But this reason 
is certainly not s uffic ient to make it late. On the contrary, its rather 
unpolished style, its poor imagery, its beginning with the invocation of 
the most ancient triad of Indian gods, Mitra, Varum, and Aryctman, 
the very nameB of which deities are even to be met with in kindred 
nations, such as the Iranians and Greeks, the mentioning of several 
sacrificial priests by obsolete and uncommon names,— all these circum- 
stances combined tend to show, that it is rather one of the earliest 
tha n one of the latest productions of Vedic poetry. We find in it the 
sacrificial art, if compared with its description in the Bramanas, in its 
infancy, yet containing all the germs of the latter system. Because of 
almost all incidents attendant upon a sacrifice being mentioned in this 
hymn, it affords us the best means for investigating into the extent 
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and development of the sacrificial art at the time of its composition. 
Let us point out some of the most remarkable facts which may be 
elicited from it. 

[131 In the fifth verse the names of the performing priests are mentioned. 
They are only six in number, viz. Hotar, Adhvaryu, Avay&j, Agnimindha , 
Gr&vagr&bha, and &aihstar. Four of these names are quite uncommon or 
obsolete. Avay&j is the Pratiprasthatar, Agnimindha (the fire-kindler), 
the Agm'dhra, Gravagrabha the Gravastut, and Samstar the Maitr&varuna 
of the Brahmauas. The small number of priests at the horse-sacrifice 
(a'svamedha), which was at later times, as we may learn from descriptions 
given of it in the epic poems, the greatest, most complicated and costly 
which the Brahmans used to perform, must surprise, principally if we 
consider, that the Agnistoma, which was the most simple Soma sacrifice, 
required for its performance already at the time of the Br&hmaqas, and 
even anterior to it, sixteen officiating priests. 

There can be no doubt that in the most ancient times a comparatively 
small number Of priests was sufficient for the performance of a simple 
animal or Soma sacrifice. The two most ancient offices were those of the 
Hotar and Adhvaryu ; they were known already when the ancient Iranians 
separated from the ancestors of the Hindus ; for we easily recognise them 
by the names Zota and Rathwi (now corrupted to Raspi) in the Zend- 
Avesta. 

The Pratiprasthatar appears to have been an assistant of the Adh- 
varyu from a very remote time; for we find the two Alvins called the 
two Adhvaryus (Ait. Br. I, 18), by which expression we can only under- 
stand the Adhvaryu and [14] his constant assistant the Pratiprasthatar. 
That there was a plurality of Adhvaryus already at the time of the Risis, 
we may learn from several passages of the Sainhita of the Rigveda 
( 2 , 37 , 2 ; 8 , 2 , 4 ). 

The fourth priest here mentioned is the Agnidhra ; for by the term 
Agnimindha we can only understand him. His office appears to be very 
old and he is once mentioned by his very nam e Agnidhra in a Yedie 
song (2, 36, 4). Besides, we meet with the well-known formula which 
he has, as the protector of the sacrifice, to repeat as often as the Adhvaryu 
commences a set of oblations accompanied by the Anuvakya and Yajy& 
mantras of the Hotar. This is astu srauqat (1, 139, 1), which he has 
to repeat when the Adhvaryu calls upon him to do so, by the formula 
osrdvaya ? Before he repeats it, he takes a wooden . sword, called 

’ This formula is repeated jpsfc before the commencement of the po-ealled Prayftjas. 

Rr. S. 1, A, gives the following rales; Adhvaryur dsrdvayati pratyasrdvayii 
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sphya 8 into his hand, and ties round it twelve stalks 'of kuda gTass, called 
idhmasannahandni (what is tied round the wood), making three knots 
( trisandhana ). He must hold it up as long as the principal offerings last, 
from [15] the time of the beginning of the Pray&jas till the Svigtakrit is 
over. The purpose of this act as explained by the ^rotriyas (sacrificial 
priests) of the present day is to keep the Raksasas and evil spirits away 
fromthe sacrifice. Now the whole ceremony, along with the formulas 
used, resembles so closely what is recorded in the Zend-Avesta of the 
angel Sraosha (now called Serosh), that we can fairly conclude that the 
o ffi ce, or at any rate, the duties, of the Agnidhra priests were already 
known to the Aryas before the Iranians separated from the Indians. 
Serosh, as may be seen from the Serosh Yasht (Yaslna 57), holds in his 
hand a sword ( snaiihis ) in order to fight against the Devas, and to keep 
them away from the creation of Ormazd. He first spread the sacred 
grass or twigs ; he first repeated ( frasravayat ) the sacred prayers. His 
very name of Sraosha reminds of the call srausat. One of the duties of 
the Agnidhra, or Agnlt, was to kindle the fire. Such an office is known 
also to the Pars! ritual. It is that of the Atarevakso, i. e. who feeds the 
fire, .a name often applied to the Rathwi, in which we have recognised 
the Adhvaryu. 

The fifth priest is the Ordmgrabha , a name no further mentioned 
in other Vedic books. S&yana identifies him with the Gr&vastut 9 of the 
ceremonial of the Brahmanas. The office of the latter is to repeat the 
Pavamanya verses when the Soma juice is being prepared. But the 
name Ordvagrabha [16] implies more, for it means, one who holds, or seizes 
the Gravanas 10 (Soma squeezing stones). This is done by the Adhvaryu 
himself. In ancient times the Soma juice was very likely extracted by 
that priest who had to repeat the mantras for the purification of the Soma 
juice, that is, by the Gr&vastut. Such a priest who was engaged in the 
preparation of the Soma (Homa) juice is also known in the Zend-Avesta. 

dgnidhrah, L e. the Adhvaryu calls, 5 srdvaya, to which the Agnidhra responds by astu 
srau§at. Both formulas are mentioned or alluded to in two Sfitras of P&nini (8, 2, 91-92), 
who teaches that the first vowel in srausat, and the first and second in o sravaya are 
to l ; e pronounced in the pluta way, ie. with three moras. Regarding srausat AsvaL 
gives the same rule (astu smu$af iti aultaram pldvayan) ; but the pronunciation of 
8 srdvaya he does not particularly mention. 

8 Other interpretations have been given of this word by European scholars. But 
being myself in possession of a sphya, and having seen its use at the sacrifice, I can 
prove beyond any doubt, that it is a wooden sword. 

9 On his office, see 6, 1-2, pp. 379-80. 

10 See the note on the preparation of the Soma 7, 82 pp, 488-90, 
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His name there is havanan , n i.e. one who makes or prepares the 
havana—savana “libation.” 

The sixth priest mentioned in the Aslvamedha hymn is the &aih$tar, 
i.e. the repeater of £>astras. This is no donbt the Maitr&varuna of the 
later ritual, who is several times mentioned by the name of Prasdstar in 
other passages of the Samhita (1, 94, 6) and in the Brahmanas. S&yana 
takes the same view. 

Besides the names of the officiating priests, we have to examine some 
of the technical terms of the sacrificial art. In the 15th verse we find 
[17} the expressions, i$tam, vitam, abhigurtam, va$atkritam, which all refer 
to the repetition of the Y&jy& mantra by the Hotar when the Adhvaryu is 
ready to throw the offering into the fire. Itfam is the technical term for 
pronouncing the Y&jya mantra itself ; abhigartam, which is the same as 
agtirtam, signifies the formula ye yaj&mahe (generally called agur) which 
always precedes the Yijyfi verse ; zasatkriiam is the pronunciation of 
the formula vau$at at the end of the Yajya verse; vitam refers to the 
formula Agne vihi, which follows the va§atMra, and is itself followed 
by another va$atkara (the so-called Anuvastk&ra). 

Let us now sum up the evidence furnished by this sacrificial hymn 
as bearing upon the history of the sacrificial art in its relationship to the 
mass of other Yedic songs on the one, and to the Br&hmanas on the other, 
side. , 

In examining the names of the officiating priests, we can here dis- 
cover only two classes instead of the four, known to other Yedic hymns, 
and principally to the Brahmanas. We have only Adhvaryus and Hotris, 
but. no Brahma priests, and no Udglitris (chanters). Without the two 
latter classes no solemn sacrifice at which Soma was used could be per- 
formed even at a time far anterior to the Br&hmanas. There is no doubt, 
the introduction of each of these two classes marks a new epoch in the 
history of the sacrificial art, just as the separation of the offices of Adh- 

11 See Yisparad 3, 1. The term Havana occurs in the Gafch&s for Homa (Yasna, 10). 
That it means the same as the Yedic savana with which it is identical follows unmistak- 
ably from the context. A fratarem havanem and an uparem havanem , that is, a first and 
second libation, are even distinguished (Yasna 10, 2 ed. Westergaard). The fratarem 
Havanem is the pratah savanam , i.e. morning libation of the ritual books ; the uparem , i . e. 
latter, following, corresponds to the madhyandina savanam. The Parsi priests prepare 
up to the present day actually the Homa juice twice when performing the Homa ceremony. 
The first preparation takes place before the Zota (the Hotar of ' the Brahmans) appears ; 
the second commences at the beginning of the proper ceremony, and is finished along 
with it. The Zota drinks the Homa which was prepared first by the Kaspi (Adhvaryu); 
that one prepared during the ceremony is thrown into a well as a kind of offering. 



yaryu and Hotar in the ante-Vedic times, indicates the first step in the 
development of the art of sacrificing. At that early time when the 
[181 Iranians left their Indian brethren on account of a bitter religious 
contest, which is known in the Br&hmarjas as the struggle between the 
Devas and Asuras, already the offices of an Adhvaryu and Hotar were 
distinct, as we may learn from the Zend-Avesta, which exhibits the 
religion of the Asuras (Ahura religion, its professors calling themselves 
ahurotUshd=asura-diksa, i.e. initiated into the Asura rites). 

But the offices of Udgatris and that of the Brahma priests were not 
known to the Aryas at that time ; they were introduced subsequently, 
after the separation. In many Vedic hymns we find, however, the duties 
principally of the former class (the chanters) mentioned. They are 
often juxtaposed with those of the Hotars. The term for the per orm- 

ance of the Hotri-priests is sams, to praise, recite; that for that ot tne 

Udg4t r is stu or gdi to sing (see, for instance, Rigveda Samh (8, 1, ; 

6, 62, 5; 6, 69, 2-3); besides the technical names uktha-Sastra and 
Stovia, sdma, are frequently to be met with (see 8, 1, 15 ; 3, 3, 6 ; 6,3; 

16 9 ; 14, 11 ; 6, 24, 7, &c.). Now the absence of all such terms, indica- 
tory of the functions of the Udgatris (chanters) in the Advamedha hymn 

is certainly remarkable. Their not occuring might, perhaps, he accounted 
for by the supposition that the chanters were not required at the home 
sacrifice. It is true, several smaller sacrifices, such as the Dariapurna- 
in&sa, the CMturmasya Istis and the animal sacrifice (if performed apart 
without forming part of a Soma sacrifice) are performed without any 
chanting ; [19} but for Soma sacrifices of whatever description, the chanters 
are as indispensable as the Hotars. That the Aivamedha was connected 
with a Soma sacrifice'* already at the time of the composition of the hymn 

in question, undoubtedly follows from the office of Qravagrabla . being 

mentioned in it; for this priest is only required for the extracting of 
*h e Soma juice, and has nothing whatever to do with any other sacrificial 
rite The mentioning of the Samstar (Maitr&vruna) is another indication 
that the A^vamedha already at that early time was accompanied by a Soma 
sacrifice. For one of the principal duties of the MaitrAvaru^a, who may 
be called the first assistant of the Hotar, is to repeat Sastras, which are 
only required at Soma sacrifices as the necessary accompaniments ot all 

chants. ■ t -vj-: ■ 

Besides the Udgatris, we miss the class of the Brahma priests, ms. 
Brahma, Brahmanachamsi, and Subrahmanyft, whose services are required 


» According to Asval. Sr. Sfitras (16, 8) there are throe Soma days (s«ty«u»i rcnuired 
for the horse sacrifice. 


at all great sacrifices. The Brahma cannot, even at small sacrifices, 
such as the Darsfapfirnamasa Isti, be dispensed with. The Brahman&- 
ohaihsi and Subrahmanya are at Soma sacrifices as indispensable as the 
Maitr&varuna; the. first has to repeat also Ssastras for the chants, the 
latter to invite every day Indra to the Soma feast (see the note to 6, 3, pp. 
382-84). 

The introduction of the Brahma priest marks no doubt a new era in 
the history of the sacrificial art ; [20] for to judge from the nature of his 
duties as superintendent of the sacrifical ceremonies, he was only necessary 
at a time when the sacrifice had become already very complicated, and was 
liable to many mistakes. The origin of the office dates earlier than the 
Brahmanas. Unmistakeable traces of it are to be found already in the 
Samhita of the Rigveda. In one passage 1, 10, 1, the Brahma priests 
(brahmanas) are juxtaposed with the Hotris ( arkinah ) and Udgatris ( gdyat - 
riwh)- They are there said to “raise Indra just as (one raises) a reed.” 
Similarly we find together g&yata, chant, saihsata , praise, and brahma 
kriwta make the Brahma (8, 32, 17). In 10, 91, 10 the Brahma is men- 
tioned along with other priests also, such as the Potar, Nestar, &c. The 
little work done by the Brahma priests, or rather their idleness, is men- 
tioned, 8, 92, 30, “do not be as lazy as a Brahma priest” (mo §u Irah- 
meva tandrayur bhuvah). That the Brahma priests were thus reproached 
may clearly be seen from Ait. Brahm. 5, 34. The Brahma priest 
is the speaker or expounder of religious matters (10, 71, 11 ; 1 17, 8), in 
which capacity they became the authors of the Br&hmanas. That the 
Brahmfi, was expected to know all secret things, may be inferred from 
several passages (10, 85, 3 ; 16 35 • 36). Brihaspati, the teacher of the 
gods, is also called brahmd (10, 143, 3), and Agni is honoured with the 
same name (7, 7, 5), as well as his pious worshippers of old, the so-called 
Afigirasah (7, 42, 1). Sometimes the name signifies the Brahman as 
distinguished from the Ksattriyas hrahmani rdjani vd, (1, 108, 7). 

[21] It is certainly remarkable, that none of the Brahma priests is to be 
found among the priests enumerated in the Aifvamedha hymn, and we 
may safely conclude, that their offices were not known at that time. 
The word brahma (neuter) itself occurs in it (in the seventeenth verse), 
“If any one, in order to make thee sit, did thee harm by kicking thee 
with his heels, or striking thee with a whip violently so that thou didst 
snort, I cause all to go off from thee by means of the Brahma, just as 
I make flow (the drops of melted butter) by means of a Sruch (sacrificial 
spoon) over the piece which is among the ready-made offerings (adhvarequ), 
Brahma has here very likely its original meaning, “ the sacrificial grass ” 
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or a certain bunch of it (see the note on pages 4, 5 of this In trod notion). 
For the meaning “ prayer,” which is here given to it by Sayana, does not 
suit the simile. In order to understand it fully, one has to hear in mind 
that the Adhvaryu after having cooked and made ready any offering 
(Purodaia or flesh, or Charn, &c.) generally pours from a Srueh some drops 
of melted butter over it. Now the brahma by means of which the priest 
is to soothe all injury which the sacrificial horse may have received 
from kicking or striking, is compared with this Srueh ; the drops of 
melted butter are then the several stalks of the bunch of the sacrificial 
grass, required at all sacrifices and their taking out, and throwing 
away (as is done at all sacrifices, see note 8 to page 79), is compared to 
the flowing of the drops from the sacrificial spoon. 

Not only is the number of priests less, but the [22] ceremonies are also 
more simple. It appears from verse 15th, that there was no Puronuv&kyft 
or introductory mantra required, but the Yajya alone was sufficient. 
The latter consisted already of the same parts as in the Brahmanas, 
viz. the Agur, the Yajya mantra, the Vasatkara and Anuvasatkara 
(see note 32 to page 95, page 126, and note 11 to page 133-34). The 
Agur or the introductory formula, yn yaj&mahe, i.e., “ what (gods are), 
those we worship by sacrificing,” is very ancient, and seems to go back 
even beyond the properly so-called Vedic times ; for we meet it even 
with the same name already in the Zend-Avesta (see note 11 to page 
134) ; even a large number of the Parsi prayer formulas commence with 
it up to this day, viz ■ yasdmaidi. The Vasatkara or the call vdu$at, 
and the Anuvasatkara, or the second call vauqat preceded by Agni rihi, 
i.e., “Agni eat (the food),” must be also very old, though we do not 
find any trace of them in the Parsi ritual, which circumstance can be, 
however, easily accounted for. The first call vdu$at being required 
in the very moment of the offering being thrown info the'fire, and the 
■second at once after it, there was no occasion for them at the Zoroastrian 
sacrifices ; for the priests are not allowed to throw flesh, or Homa, or 
even cakes into the fire ; they have only to show their offerings to the 
sacred element. In the Samhita itself, the Vasatkara is frequently 
mentioned, and in hymns which show by no means a modern origin (see 
1, 14, 8 ; 120, 4 ; 21, 5 ; 7, 14, 3 ; 15, 6 ; 99, 7, &c) ; some of them appar- 
ently allude to the [23] Anuvasatkara, (so, for instance, 7, 156, semdm 
vetu vaqathritim, ‘ may he eat this piece ’ offered by the call, vetusat ! vi 
(in vihi) being one of the characteristic terms of the Annva$atara). 

From all we have seen as yet it clearly follows that the As’vamedha 
hymn is by no means a late, but a very early, production of Vedic poetry. 
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ttid that consequently a strict distinction between a Chhandas and 
ilantra period, making the former by about two hundred years older 
ban the latter, is hardly admissible. 

The same, result is to be gained from a more close examination of 
Dther pre-eminetly sacrificial hymns, which all would fall under the 
Mantra period. There being here no occasion to investigate into all 
hymns of that character, I will only here make some remarks on the 
Nabhanedistha hymns (10, 61-62). Their history is given in the Ait. 
Brahm. itself (5, 14). They are traced to Manu, the progenitor of 
the human race, who gave them to his son, Nabhanedistha. He should 
communicate them to the Ahgiras, for enabling them to perform success- 
fully the ceremonies of the sixth day (in the Salaha, (see note 9 to page 
279), and receive all their property as a sacrificial reward. 

This whole story appears to have no other foundation, 1 3 but the two 
hymns themselves, principally the [24] latter. The first is very difficult 
to understand, the second is on the the whole simple. Both are by 
tradition ascribed to Nabhanedistha, the son of Hanu, whose existence 
is very doubtful. They differ so much in style, that they cannont have 
the same author. Several traits of the legend, however, are to be found 
in them. The refrain of the first four verses of 10, 62 which is addressed 
to the Ahgiras, “ receive the son of Manu,” re-occurs in the legend ; also 
the gift of a thousand. In a verse of the former (10, 61, 18) the word 
ndbMnedi§tha occurs, but it does not mean there a human, but some 
divine, being. I give the 18th and 19th verses in translation. 

(18) “ His relative, the wealthy Nabhanedistha who, directing his 
thoughts towards thee, speaks on looking forward (as follows) ‘this 
our navel is the highest ; as often as required I was behind him (the 
Nabhanedistha on earth).’ ” 

(19) “ This is my navel, here is what resides with me ; these gods 
are mine ; I am everything. Those who are first born, and those who 
are born for a second time (by reproduction), — the cow milked that (seed) 
from the truth, (and) they are born.” 14 

11 It is to be found also with little difference in the Taittiriya Samhita 3, 1, 9, 4-6. 
Instead of the two Suktas (hymns) Manu there is said to have given his son a Brdhmanam 
on a certain rite concerning the share of Rudva in the Soma libation, to help the 
Angiras to heaven. The “ sixth day ” is not mentioned in it. The man in a K blackish 
dress” of the Aitareya Br. is here called Rudra. 

14 The explanation given by Sdy aria of these difficult verses is very artificial. He 
tries to get out of the hymn every where the story told of Nabhanedistha in the Ait. 
Br. 5, 11 
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From these two verses as well as from several others in it (princi- 
pally 2 and 5-8 describing Prajapati’s illicit intercourse with his 
[25] daughter, see Ait. Br. 3, 33), we may clearly perceive that N&bb&ne- 
distha and the hymn in question refer to generation. This view is fully 
corroborated by the application of it at the sacrifice, as expounded by the 
Brahmanam, and as even pre-supposed in the hymn itself. 

We know' from various passages of the Br&hmanas, that one of the 
principal acts of the sacrificial priests was to make a new body to the 
sacrificer, and produce him anew by mantras, and various rites, by making 
him mystically undergo the same process to which he owed his natural 
life. So, for instance, the whole Pravargya ceremony (see note 1 to pages 
41-43), the Ajya and Pra-uga ^astras (see Ait. Br. 2, 35-38 ; 3, 2) of the 
morning libation, and the so-called ^ilpa (sastras (6, 2 (-31) of the 
Hotri-priests are intended for this purpose. Of the latter the two 
Nabhanedistha hymns form the two first parts, representing the seed 
effused, and its transformation to an embryo in its rudest state (see 6, 27). 
Nabhanedistha is the sperm when effused ; after having undergone some 
change in the womb, it is called Nar^amsa. 1 5 That the hymn originally 
had such a mystical sense, is evident from the two first verses . 

[26] (1) “ May this awful Brahma, which he (Prajapati) thus skilfully 

pronounced in words at the congregation, at the assembly, fill the seven 
Hotars on the day of cooking (the sacrificial food), when his (the sarificer’s) 
parents fand other) liberal men (the priests) are making (his body).” 

(2) “ He established (as place) for the reception of his gift the altar 
(vedi), destroying and ejecting the enemy with his weapons. (After 
having thus made the place safe) he then hastily under a very loud cry 
poured forth his sperm in one continuous (stream). 5 ’ 

The meaning of these two verses can only be the following : the poet 
who was no doubt a sacrificial priest himself wishes, that the hymn which 
.he regards as a revelation from Prajapati, who repeated xt at the great 
sacrificial session which he is so frequently sard to have held may fill 
the seven Hotri-priests when they, with the same liberality as Prajapati 

„ This idea mnst be very old ; for we find an unmistakeahle trace of it in the Zoroastrian 
tradition. So we read in the Bundehesh (page 80 in Westergaard's edition of the Pehlew 
text) that the angel Nerio^eng {nerioseng yazd^mrdsamsa yajata in Sanscrit) intercepted 
the three particles of sperm which Zoroaster is said to have once lost, and out of which 
the three great prophets, Oshadar (bdmi), Oshadar mdh, and Sosiosh are expected to spring 
at the end of the world. Nerioseng clothed the said sperms with lustre and strength 
(rosnus Zor), and handed them over to Anahit (the Persian Venus) to look at them. They 
are guarded against the attacks of the Devas (the Indian gods) by 899,999 Frohars 
(a kind of angels). 
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(when lie poured forth his sperm) are like parents making by their hymns 
the new celestial body to the sacrifice! - . The place for reception of 
the seed poured out mystically in prayer by the Hotars, is the altar ; for 
standing near it (and even touching it with their feet) they repeat 
the mantras. The reason that they have to regard the Vedi as the safe 
receptacle of the seed, is to be sought for in the antecedent of Prajapati, 
who prepared it for the purpose, defending [27} it against the attacks of 
enemies. After having made it safe, he poured out his seed whence then 
all creatures sprang (see Ait. Br. 3, 34). 

Nabhanedistha is, according to the verses above quoted, the 
heavenly guardian of all germs of generation ; all gods, men, beasts, &c., 
come from him. His assistance is required when the sacrificial priests 
are producing the new celestial body of the sacrificer. He looks down 
from heaven at his relative, that is, the seeds containing the germ of 
new life poured out mystically by the Hotars in their prayers. His navel 
is the centre of all births in the universe ; as being nearest (‘ nearest to 
the navel ’ is the literal meaning of nd,bh&nedi§tka), he is the guardian of 
all seeds. Every seed on earth has only effect as far as he participates in it. 
We have here the Zoroastrian idea of the Fravashis (Frohars) who are 
the prototypes of all things existing. 1 6 The word nabhanedistha must be 
very old ; for we find it several times in the form Tiabanazdista in 
the Zend Avesta. It is an epithet of the Fravashis (Yanina, 1, 18. Yashts 
13, 156), and signifies the lineal descendants in future generations 1 f 
(Vend. 4, 5-10 Westergaard). 

[28} Although the Nabhanedistha hymn (10, 61) is purely sacrificial, 
and composed at a time when the Risis already indulged in speculations 
on the mystical meaning of sacrificial rites, no trace can be found, to show 
that it is a modern composition. The circumstance, that it is already in 
the Aitareya Brahmanam traced to Manu, the progenitor of the human 
race, shows, that its origin is entirely lost in the depths of antiquity. 
The mentioning of Kaltsivan in verse 16, and the occurrence of the 
“seven Hotars” (in the 1st verse) are no proofs of a late origin. For 

” See my Essays on the Sacred Language, Writings and Religion of the Parsi% 
page 186. 

17 This is the sense of nardm nabandzdistandm, in the fourth Frargard of the Vendid&d. 
In the passage in question, the punishment consequent on the breach of a promise is said 
to extend to so and so many nardm nabanazdistandm, literally, men who are nearest 
the navel of the offender, that is, his lineal descendants. The Pehlevi translation gives in 
its, notes about the same meaning to it. So it has for instance to 4, 5 the note : BOO sanat 
Mm ddresn 44 for three hundred years there will be danger (for the nab&nazdistas ).» This 
is also the opinion of many Dasturs, . ■ 
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Kaksivan appears as a celebrated Risi, who was distinguished as 
a great chanter and Soma drinker in many other passages, principally 
in the first book (see Rigveda Saiiih. 1, 18, 1-2 ; 51, 13 ; 116, 7 ; 117, 6 ; 

4, 26, 1), who enjoyed the special favour of the Alvins. He is to the 
majority of the Vedic Risis whose hymns are kept, a personage of as 
remote an antiquity as Kavya, TJ sands, the Atigiras , &e. The “ seven 
Hotars ”* 8 occur several times besides (3, 29, 14 ; 8, 49, 16), most of them 
with their very names, vis., Potar, Nestar, Agnid, Prasastar, &c., 
(1, 15, 2-5 ; 9 ; 1, 94, 6; 10, 91, 10). 

The second Nabkanedistba hymn is certainly later than the first, 
and contains the germs of the later legend on Nabhanedistha. The 
reason that it was also referred to him, is certainly to be sought [29] for 
in the 4th verse, where is said, “ This one (i.e. I) speaks through the 
navel, 19 (nabhd), hails you in your residence ; hear, 0 sons of the gods, ye 
Ri^is (to iny speech).” The song is addressed to the Aftgiras, who are 
requested to receive the poet. The gift of thousand is also mentioned. 

Let us, after this discussion regarding the antiquity of the Ailva- 
medha and Nabhanedistha hymns, return to the general question on 
the relationship between the pre-eminently sacrificial mantras and the 
other production of Yedic poetry. 

If we look at the history of poetry with other nations, we nowhere 
find profane songs precede religious poetry. The latter owes its origin 
entirely to the practical worship of beings of a higher order, and must, 
as every art does, go through many phases before it can arrive at any 
state of perfection and refinement. Now, in the collection of the hymns 
of the Rigveda, we find the religious poetry already so highly developed,' 
the language so polished, the metres already so artificially composed, 
as to justify the assumption, that the songs which have reached our 
time, are not the earliest productions of the poetical genius, and the 
devout mind of the ancient Indians. Generations of poets and many 
family [30] schools in which sacred poetry was regularly taught, just as 
the art of the bards and scalds with the Celtic and Scandinavian 
nations, must have preceded that period, to which we owe the present 

18 They are, according to the Br&hmanas (see Ait, Br. 6, 10-12), Hotar, Maitr&varuna, 
Br&hman&chhamsi, Achh&vaka, Potar, Nestar, and Agnidhra. 

19 This expression appears to be strange. It implies a very ancient idea, which must 
have been current with the Iranians and Indians alike. The navel was regarded as 
the seat of an internal light, by means of which the seers received what they called 
revelation. It is up to the present day a belief of the Pars! priests, that the Pasture 
or High-priests have a fire in their navel, by means of which they cpm see things 
which are hidden. This reminds us of some phenomena in modern somnambulism. 

a 
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collection. If an old song was replaced by a new one, which appeared 
more beautiful and finished, the former was, in most cases, irrecoverably 
lost. Old and new poets are frequently mentioned in the hymns of the 
Rigveda ; but the more modem Risis of the Vedic period appear not 
to have regarded the productions of their predecessors with any particular 
reverence which might have induced them to keep their early relics. 

Now the question arises, are the finished and polished hymns of 
the Rigveda with their artificial metres the most ancient relics of the 
whole religious literature of the Brahmans, or are still more ancient 
pieces in the other Vedic writings to be found ? It is hardly credible, 
that the Brahmanical priests employed at their sacrifices in the earliest 
times hymns similar to those which were used when the ritual became 
settled. The first sacrifices were no doubt simple offerings performed 
without much ceremonial. A few appropriate solemn words, indicating 
the giver, the nature of the offering, the diety to which as well as the 
purpose for which it was offered, and addresses to the objects that 
were offered, were sufficient. All this could be embodied in the sacri- 
ficial formulas known in later times principally by the name of Yajus, 
whilst the older one appears to have been Yaja (preserved in pra-yAja, 
anu-y&ja , &c). The invocation of the deity by different names, [31] and 
its invitation to enjoy the meal prepared, may be equally old. It was 
justly regarded only as a kind of Yajus, and called Vigada* 0 or Nivid . 
The latter term was principally applied to the enumeration of the 
titles, qualities, &c., of a particular deity, accompanied with an invitation. 
At the most ancient times it appears that all sacrificial formulas were 
spoken by the Hotar alone ; the Adhvaryu was only his assistant, who 
arranged the sacrificial compound, provided the implements, and per- 
formed all manual labour. It was only at the time when regular 
metrical verses and hymns were introduced into the ritual, that a part 
of the duties of the Hotar devolved on the Adhvaryu. There are, in 
the present ritual, traces to be found, that the Hotar actually must 
have performed part of the duties of the Adhvaryu. 

According to the ritual which appears to Lave been in force for 
the last three thousand years without undergoing any considerable 
change, it is one of the principal duties of the Adhvaryu to give orders 

20 See MadhnsMana’s Prasth&nabheda in Weber’s Indische Studien, i. page 14, and 
the BhSgavata Pur&na 12,6,52 (in the Bombay edition) where the yajurgana, i. e. the 
series of Yajus mantras is called nigada . MadhusMana comprises by this name, as 
It appears, principally the Praisas or orders by the Adhvaryu to the other priests 
to do their respective duties. 
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(prdisa) to most of the officiating priests, to perform their respective 
duties. Now at several occasions, especilly at the more solemn sacrifices, 
the order is to be given either by the Hotar himself, or his principal 
assistant, the Maitr&varuna. So, for instance, the order to the slaugh- 
terers of the sacrificial animal, [32] which is known by the name of 
Ad hri gu-Praisa-mantra (see Ait. Br. 2, 6-7) is given by the Hotar himself, 
though the formulas of which it is composed have all characteristics 
of what was termed in the ritual Yajus, and consequently assigned 
to the Adhvaryu. At the Soma sacrifice all orders to the Hotar to 
repeat the Yajya mantra, before the libations are thrown into the fire, 
are to be given by the Maitravaruna, and not by the Adhvaryu. The 
formulas by which the gods are called to appear, the address to the 
fire when it is kindled are repeated by the Hotar, not by the Adhvaryu, 
though they cannot be termed rik, the repetition of which alone was 
in later times regarded as incumbent upon the Hotar. The later rule, 

“ The Hotar performs his duties with the Rigyeda” (in the introductory 
chapter to the Hiranyalcesli and Apastarnba Srauta Sutras) is therefore 
not quite correct. The Hotar himself even sacrifices on certain occasions 
what is, according to the later ritual, to be done by the Adhvaryu 
alone, or, when the offering is given as penance, by the Brahma. So, 
for instance, he sacrifices melted butter before repeating the Alvina 
Sastra (see the note to 4, 7, page 268), which is, as far as its principal 
parts are concerned, certainly very ancient. 

Now, if we compare the sacrificial formulas as contained in the 
Yajurveda, and principally the so-called Nigadas, and Nivids, preserved 
in the Brahmanas and Sfitras with the bulk of the Rigveda hymns, we 
come to the conclusion, that the former are more ancient, and served the 
Risis as a kind of [33] sacred text, just as passages of the Bible suggest 
ideas to religious poets among Christians. That Yedic poets were per- 
fectly acquainted with several of such formulas and addresses which 
are still extant, can be proved beyond any doubt. 

Reserving a more detailed treatment of this important question to 
a future occasion, I here instance only some of the most striking proofs. 

One reference to the Nivid inserted in the VaNvadeva hymn at the 
VaWvadeva $astra, and my remarks on it (see pages 212-13), the reader 
will find, that the great Risi Viav&mitra who with some of his sons are 
the poets of many hymns which we now possess (as, for instance, of the 
whole third Maijdala), knew this ancient sacrificial formula very well ; 
for one of its sentences setting forth the number of deities is alluded to 
by him. 
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Certain stereotyped formulas which occur in every Nivia, to what- 
ever deity it might be addressed, occur in hymns and even commence 
them. T instance the hymn predam brahma (8, 37), .which is certainly 
an allusion to the sentence which occurs in all Nivids, predam brahma 
predam k$attram (see note 25 on page 189.) That the coincidence is 
no mere chance follows from some other characteristic Nivid terms made 
use of in the hymn in question ; compare dvitha pra sunvatdh, with pre- 
dam sunvantam yajamdnam avatu in all Nivids, and k$attriya tvam 
avasi with predam ksattram (avatu). 

The Subrahmanya formulas, which is generally called a NigadS, (see 
on it the note to 6, 3 on pages 383-84) [34] is unmistakably alluded to 
in the hymn, 1, 51, principally in the first and thirteenth verses. In both, 
Indra is called me?a, a ram, and vri?anas vasya mend. 

The call of the AgnUhra, astu sr&u§at as well as the Agur address- 
ed to the Hotar, hotd yah$at, were known to the Risis, as we learn 
from 1, 139, 1. 10. 

The so-called Uituyajas which are extant in a particular collection 
of sacrificial formulas, called prai§a sukta or prai§adhyaya, occur even with 
their very words in several hymns, such as 1, 15; 2, 37. (On the Rituyajas, 
see note 35 on pages 135-36). 

The so-called Apri hymns are nothing but a poetical development 
of the more ancient Prayujas, and Anuyajas (compare the notes 12 on 
page 18 ; 14 on pages 81-82 ; and 25 on page 110.) 

Many hymns were directly composed not only for sacrificial pur- 
poses in general, but even for particular rites. This is principally the 
case with several hymns of Viilv&mitra. So, for instance, the whole of 
hymn 3, 8 anjanti tvdrn adhvare (see about it, Ait. Br. 2, 2) refers only 
to the anointing, erecting, and decorating, of the sacrificial post ; 3, 21 
is evidently made for addressing the drops of melted butter which drip 
from the omentum, over which they were poured (see Ait. Br. 2, 12) ; 3 52, 
celebrates the offering of the Puroda4a consisting of fried grains, pap, 
&c., which belongs to each Soma libation (see Ait. Br. 2, 23.) 

The first ten hymns of the first book of the Rigveda Sainahita contain, 
as it appears, the Soma ritual [35] of Madhuchhandas, the son of VifM- 
mitra. It provides, however, only for two libations, vis., the morning and 
midday. The first hymn has exactly the nature of an Ajya hymn, which 
forms the principal part of the first fkstra, the so-called Ajya. The 
second and third hymns contain the Pra-uga fsastra, which is the second 
at the morning libation, in all its particulars. The following seven 
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hymns (4-10) all celebrate Indra and it appears from some remarks in 
the Ait. Br. (3, 20, page 192), that in ancient times the midday libation 
belonged exclusively to Indra. The ritual for the evening libation is of 
so peculiar a nature, and so complicated, that we must ascribe to it quite 
a different origin than to the two other libations. 

The hymns 12-23 appear to contain a more comprehensive ritual of 
the Kanva family, which is ancient. The 12th hymn (the first in this 
collection) is addressed to the Agni of the ancestors, the pravara, who 
must be invoked at the commencement of every sacrifice ; it contains 
three parts of the later ritual — (a) the pravara, ( b ) the invocation of Agni 
by the Nigada, and (c) the request to Agni to bring the gods (the so-called 
devavahanam). The 13th is an apri Sfikta containing the Pray as, 
which accompany the very first offerings at every sacrifice. 

These three hymns were, it appears, appropriate to a simple Isti, 
as it precedes every greater sacrifice. The following hymns refer to the 
Soma sacrifice. The i5th is a Rituyaja hymn; the Rituyajas always 
precede the Ajya $astra. The hymns from [ 36 ] 16-19 contain a ritual for 
the midday libation, and in 20-22 we find the principal deities of the 
$astras of the evening libation. 

The hymns from 44-50 in the first book by Praskanva, the son of 
Kanva, contain, if the Indra hymn (51) is also reckoned, all the principal 
deities, and metres of the Alvina ^astra, the former even in their proper 
order, viz., Agni, Usas, the Asvins, Surya, Indra (see Ait. Br. 4, 7-11). 

These instances, which could be easily greatly enlarged, will, I 
think, suffice to show that the ritual of the Brahmanas in its main features 
was almost complete at the time when the principal Rishis, such as the 
Kanvas, Virfv4mitra, Vasistha, &c., lived. 


I must lay particular stress on the Nivids which I believe to be 
more ancient than almost all the hymns contained in the Rigveda. The 
principal ones (nine in number) are all to be found in the notes to my 



translation of the 3rd Paiichika (book). That no attention has been paid 
as yet to these important documents by the few Vedic scholars in 
Europe, is principally owing to the circumstance of their not having been 
known to them. It being now generally believed, that the earliest relics 
of Yedic literature are to be found only in the Rigveda Samhit&, it is of 
course incumbent on me to state briefly the reasons why I refer the so- 
called Nivid to a still more remote antiquity. 

The word nivid frequently occurs in the hymns, and even with 
the epithet purva or purvya, old [37] (see 1, 89, 3 ; 96, 2 ; 2, 36, 6.) The, 
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Marntvatiya Nivid 21 is, as it appears, even referred to by V&madeva 
(4, 18, 7, compared with note 25, on page 189) ; the repetition of 
the Nivids is juxtaposed with the performance of the chanters, and 
the recital of the Sastras (6, ’67, 10). The Br&hmanam regards the 
Nivids, particularly that one addressed to Agni, as those words of 
Prajapati, by means of which he created all beings (see Ait. Br. 2, 
33-34). That such an idea, which entirely coincides with the Zoroastnan 
of Ahuramazda (Ormazd) having created the world through the yathd- 
ahti- vairyo prayer (see the 19th chapter of the YasJna), must be more 
ancient than the Brahmanas, we learn from a hymn of the old Bisi 
Kutsa, who is already in many Yedic songs looked upon as a sage of the 
remote past. He says (1, 96, 2) that Agni created by means of the 
“ first Nivid ” the creatures of the Manus (see page 143). In 1, 89, 3-4, 
an old Nivid appears to be quoted. For the words which follow the 
sentence, “ we call them with the old Nivid,” bear quite the stamp 
of such a piece. 

Many Nivids, even the majority of them, are certainly lost. But 
the few pieces of this kind of religious literature which are still extant, 
are sufficient to show that they must be very ancient, and are not to be 
regarded as fabrications of the sacrificial priests at the times when the 
Brahmanas were composed. 138] Their style is, in the main, just the same 
in which the hymns are composed, and far more ancient than that of 
the Brahmanas. They contain, in short sentences, the principal names, 
epithets, and feats of the deity invoked. They have no regular metre,* 1 
but a kind of rhythmus ; or even a parallelismus membrorum as the 
ancient Hebrew poetry. 

The circumstance that in the ritual such a paramount importance 
is attached to such half poetical, half prose pieces as the Nivids are (see 
particularly Ait. Br. 2, 33 ; 3, 10-11), clearly tends to prove, that they 
must have been regarded as very efficacious. This could be hardly 
accounted for at a time when beautiful and finished songs were forth- 
coming in abundance to serve the same purpose, had they not been very 
ancient, and their employment been sanctioned by the example of the 
most ancient Risis. . • hi : A:, A 

We have already seen, that several of those Nivid formulas which 
we have now were known to some Vedic poets. I will give here a few 
more instances. The hymn to the Marutas by Visvamitra (3, 47) is 
evidently based on the Marutvatiya Nivids (see them on page 189) ; the 

” When the word nivid appears often in the plural, then the several p&das, of which 
the Nivid consists, are to be understood. . 


xxxi 

verse to Savitar (3, 54, 11) alludes to Savitri Nivids (see them on page 
208) ; the hymn to Dy&v&prithivi (1, 160) is a poetical imitation of the 
Dyavapi ithivl Nivids (page 209) ; the Iiibhu hymn (4, 33) resembles very 
much the Ribhu Nivids (page 210), &e. 

Another proof of the high antiquity of the Nivids is furnished 
by the Zend-Avesta. The many prayer [39] formulas in the Yadna which 
commence with nimts- ahay emi, i.e., I invite, are exactly of the same 
nature as the Nivids. 

The Nivids along with many so-called Yajus formulas which are 
preserved in the Yajurveda, the Nigadas, such as the Subrahmanya and 
the so-called Japa formulas (such as Ait. Br. 2, 38), which are muttered 
with a low voice only, are doubtless the most ancient pieces of Yedic 
poetry. The Risis tried their poetical talent first in the composition of 
Yajyas or verses recited at the occasion of an offering being thrown into 
the fire. Thence we meet so many verses requesting the deity to accept 
the offering, and taste it. These Y&jy&s were extended into little songs, 
which, on account of their finished form, were called stilitam, i-e. well, 
beautifully spoken. The principal ideas for the Yajy&s were furnished 
by the sacrificial formulas in which the Yajurveda abounds, and those of 
the hymns were suggested by the Nigadas and Nivids. There can be 
hardly any doubt, that the oldest hymns which we possess, are purely 
sacrificial, and made only for sacrificial purposes. Those which express 
more general ideas, or philosophical thoughts, or confessions of sins, 
such as many of those addressed to Varuna, are comparatively late. 

In order to illustrate that the development of the sacrificial and 
religious poetry of the ancient Brahmans took such a course as here 
described, I may adduce the similar one which we find with the Hebrews. 
The sacrificial ritual of Moses, as laid [40} down in the Leviticus, knows no 
rythmical sentences nor hymns which accompanied the oblations offered 
to Jehovah. It describes only such manual labour, as found with the 
Brahmans its place in the Yajurveda, and mentions but very few and 
simple formulas which the officiating priest appears to have spoken when 
throwing the offering into the fire of the altar. They differed, according 
to the occasion, but very little. The principal formula was niTPlJ 

nil rffcJN “ a fire offering of pleasant smell for Jehovah,” which exactly cor- 
responds with the Vedic agnaye, indraya, &c. svdM ! 22 i-e. a good offering to 
Agni, Indra, &c. If it was the solemn holocaustum, then the word i.e. 

2a The term svahai s to be traced to tlie root dhd, to pufc, with to put in, into, and 
stands for svadhd It means the gift which is thrown into the fire* 
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holocaustum, was used, in addition (Leviticus 1, 9-13) ; if it was the so- 
called sebalth shlamiw, or sacrifice for continued welfare, the word DFH3 food, 
bread, was added (Levit. 3, 11) ; if it was a penance, the words mil 
(Levit. 7, 5), “ this is a penance,” were required. When the priest 
absolved a sacrificer who brought an offering as a penance, he appears 
to have used a formula also, which is preserved in the so-frequently 
occuring sentence : lHWtonQ (Lev. iv, 25, 

31 : v. 6, 10.) “ and he (the priest) shall annul the sin which he has 
committed, so that he will be pardoned.” 23 

£41} If we compare these formulas with the psalms, which were composed 
and used for the worship of Jehovah, then we find exactly the same 
difference between both, as we discover between the Yajus formulas, 
Nivids, &c., and the finished hymns of the Rigveda Samhita. In 
the same way as there is a considerable interval of time between the 
establishment of the Mosaic ritual and the composition of the psalms, 
we are completely justified in supposing that a similar space of time 
intervened between the Brahmanical ritual with its sacrifical formulas, 
and the composition of the majority of the Vedic hymns. Between 
Moses and David there is an interval of five hundred years, and if we 
assume a similar one between the simple Yajus formulas, and such 
finished hymns as those addressed to Varuna which M. Muller ascribes 
to his Chhandas period, we shall not be in the wrong. 

Another proof that the purely sacrificial poetry is more ancient 
than either profane songs or hymns of a more general religious character, 
is furnished by the Shi-king or Book of Odes of the Chinese. Of its 
four divisions, vis. kuo-jung, i.e. popular songs of the different territories 
of ancient China, ta-ya and siao ya, i.e. imperial songs, to be used 
with music at the imperial festivals, and sung, i.e. hymns in honour 
of deceased emperors, and vassal kings, the latter, which are of a purely 
sacrificial character, are the most ancient pieces. The three last odes in 
this fourth division go back as far as the commencement of the Bhang 
dynasty, which ascended the dragon seat in [42] the year 1766 B.o., whilst 
almost all other pieces in the collection are composed from the earlier 
part of the reign of the Chou dynasty down almost to Confucius’ time 
(from 1120 b.o. till about 600 b.o.) 

If we consider that the difference of time between the purely sacrifi- 
cial and non-sacrificial hymns of the Chinese thus amounts to about 

”The priest appears to have addressed these words to the sinner who was to bo 
absolved in this maimer, “I annul the sin which thou hast committed, and thou shalt 
be pardoned.” 
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1,000 years, we would not be very wrong in presuming similar inter- 
vals to exist between the different hymns of the Rigveda. Risis like 
KAvya, U^an&s, Kaksivat, Hiranyastupa, to whom several hymns are 
traced, were for the Kanvas, Vi^vamitra, Vasistha, &c., as ancient per- 
sonages, as the emperors Tang (1765 b.q.) and Wuwang (1120 B.o.) 
to Oonfacious (born 551 B. o.) 

On account of the utter want of Indian chronology for the Yedic and 
post-Vedic times, it will be of course for ever impossible to fix exactly 
the age of the several hymns of the Rigveda, as can be done with most 
of the psalms and many of the odes of the Shi-king. But happily we 
possess at least one astronomical date which furnishes at any rate the ex- 
ternal proof of the high antiquity of Vedic literature, which considerably 
tends to strengthen the internal evidence of the same fact. I here mean 
the well known passage in the Jyotisam, or Vedic calendar, about the 
position of the solstitial points. The position there given carries us 
back to the year 1181 according to Archdeacon Pratt’s, and to 1186 
143] b.o. according to the Rev. R. Main’s calculations. 34 The questions 
on the age of this little treatise and the origin of the Naksatra aff 
system, about which [44] there has been of late so much wrangling 
among the few Sanscrit scholars of Europe and America, are of 

* 4 See the Journal of the Asiatic Society of Bengal of the year 1862 pages 49-50. Max 
Muller’s Preface to the 4th Volume of his edition of the Rigveda Samhit&, page Lxxxv. 

There can be hardly any doubt, that the Naksatra system of the Indians, 
Chinese, Persians and Arabs is of a common origin, but it is very difficult to determine 
with what nation it originated. The original number was twenty-eight. I do not 
intend fully to discuss here the important question, but I wish only to direct attention 
to the circumstance overlooked as yet by all the writers on^the subject, that the terms 
which the Indians, Arabs, and Chinese use for expressing the idea (i constellation” have 
in all the three languages, Sanscrit, Chinese, and Arabic, precisely the same meaning, 
viz. a place where to pass the night, a station. This is certainly no mere chance, 
but can only be accounted for by the supposition, that the framers of the Naksatra 
system regarded the several Naksatras as heavenly stations, or night quarters, where 
the travelling moon was believed to put on his journey through the heavens. Let us 
examine these terms. 

The Chinese expression for Naksatra is Siu (spelt by Morrison suh and t sew , by 
Medhurst sew with the third or departing tone). The character representing it which 
is to .be found under the 406h radical, strokes 8 (see Morrison’s Chinese Dictionary, 
Vol. 1 page 847) is composed of three signs, w. that for a roof , that for man , and 
that for a hundred. Its original meaning therefore is “ a place where a hundred men 
find shelter, a station or night quarters for a company of soldiers.” The word is, as 
is the case with most of the Chinese words, used as a substantive, adjective, and verb. 

As a substantive it denotes “ a resting place to pass the night at ” with a road-house 
(lu shift), i.e, an inu, or a halting place in general ; such places were situated at the 
distance of every thirty Li. Thence it is metaphorically employed to express the 
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£45} minor importance compared with the fact and the age of the obser- 
vation itself. That an astronomical observation was taken by the 

station on the heavens where the travelling moon is supposed to put up. In this 
■sense the Chinese speak of olh shih pd siu ** the twenty-eight halting places’* (on the 
heavens). 

As an objective it means past , former , u e. the night-quarters which were Just left. 

In the sense of a verb, but never in that of a substantive, we find it frequently used 
in two of the so-called See-shu or four Classical books of the Chinese, viz. the Lun-yu 
(the Confucian Analects) and in Meng-tse. 

In order to show the use of this important word in the Classical writings, I here 
quote some instances : 

(a) intrans, to pass the night , to stop over night , Lun-yu 14, 41 ; tse hi siu yu Shihrtnan, 
i.e. Tse-lu (one of the most ardent and zealous disciples of- Confucius) passed the 
night at Shih-man ; 18. 7. 3 ibidem ; chih Tse-lu siu, i.e, he detained Tse-lu to pass 
the night (with him). Meng*tse 2, 2, 11, 1; Meng-tse Wiu Tsi sia yu C haw f i.e. 
Meng-tse after having left Tsi, passed the night at Chow ; 2, 2, 12, 4, ibidem : yu 
san siu olh heu chiih Chow, yu yu sin i wei suh, % , e. ‘When I, after having stopped for 
three nights left Chow, I thought in my mind my departure to be speedy still. 

(b) trans. to make pass the night , to keep over night . Lun-yu 10, 8. 8 : tse yu hung 
pu siu fa, when he (Confucius) sacrificed at the Luke’s (assisted the Luke in 
sacrificing) he did not keep the (sacrificial) flesh over night. In this sense it 
is several times metaphorically used ; so Lun-yu 12. 2, 2 : Tse-lu mi siu no, i.e . 
Tse-lu never kept a promise over night (he carried it out at one, before he 
went to rest). 

(c) to have taken up his quarters, to he at rest. Lun-yu 7, 26 : yih pit she siu, h© 
(Confucius) shot, but not with an arrow and string at (animals) which were 
at rest (asleep). 

The Arabic word for the Nakshatras is manzil phur. mendzil, “ a place where 
to put up, qurters,’* from the root to make a journey, to put up at a place as a 
guest. 

This name for the constellations must be very ancient with the Semitic nations, 
for we And it already in the Old Testament (Book of the Kings ii. 23, 5) in the form 
iHhbTO maszaloth ; it has no proper etymology in Hebrew (for the root nazal, to 
which alone it could be traced, means to flow), and is apparently introduced as a foreign 
word from some other Semitic nation, probably the Babylonians^ The Jewish commenta- 
tors had no clear conception of the proper meaning of the word; they take it to 
mean star in general, and then the twelve signs of the Zodiac. But from the context 
of the passage in the Book of the Kings, just quoted, where it stands together with 
the moon and the whole host of the heavens (“ for the moon and the mazzaloth and the 
whole host of. the heaven”) it undoubtedly follows, that its meaning cannot be “ star” in 
general, which idea is expressed by the “ whole host of the heavens,” but something 
particular in the heavens connected with the moon. The use of the same word in 
Arabic for expressing the idea of constellation, heavenly mansions of the moon, proves 
beyond any doubt, that the mazzaloth mean the same. 

Now the Sanscrit word nak$atra has originally no other meaning than either stu 
or manzil have. The arrangement of the meaning of this word which is made in 
BoehtHngk and Roth’s Sanscrit Dictionary is insufficient and treated with the same 
superficiality as the majority of the more difficult Vedic werds in that much-lauded 
work. They make it to mean star in general (sidus), the stars, and then constellation, 
station of the moon. Bat the very formation of the word by means of the suffix atra 



Brahmans as early as the 12th century before Christ is proved be- 
yond any doubt by the date to be elicited from the observation 
itself. If astronomical calculations of past events are of any worth, 
we must accept as settled the date of the position of the solstitial [46] 
points as recorded in the Jyotisam. To believe that such an observation 
was imported from some foreign country, Babylon or China, could be 
absurd, for there is nothing in it to show, that it cannot have been 
made in the north-western part of India, or a closely adjacent country. 
A regulation of the calendar by such observations was an absolute 
necessity for the Brahmans ; for the proper time of commencing and 
ending their sacrifices, principally the so-called Sattras or sacrificial 
sessions, could not be known without an accurate knowledge of the time 
of the sun’s northern and southern progress. The knowledge of the 
calendar forms such an essential part of the ritual, that many import- 
ant conditions of the latter cannot be carried out without the former. 
The sacrifices are allowed to commence only at certain lucky constel- 
lations, and in certain months. So, for instance, as a rule, no great 
sacrifice can commence during the sun’s southern progress ( daksindyana ); 
for this is regarded up to the present day as an unlucky period by the 

indicates, that something particular must he attached to its meaning ; compare patatra a 
wing, literally a means for flying, vadhatra a weapon, literally a means for striking, yafat - 
ram the keeping of a sacrificial fire, literally the means or place for sacrificing ; amatra, & 
drinking vessel, literally a place to which a thing goes which holds it.* According to 
all analogy we can derive the word only from naks, which is a purely Tedie root, 
and means to “arrive at,” Thus naksatra etymologically means, either the means 
by which one arrives, or the place where one arrives, a station. This expresses 
most adequately the idea attached by the Indians to the ISfaksatras as mansions for 
the travelling moon. But even if we waive this derivation, and make it a. compound 
Of nak (instead of naktd t see Rigveda 7, 71, 1) and satrap sattra, a session for the night, 
night quarters, we arrive at the same meaning. The latter derivation is, I think, 
even preferable to the former. The meanings of the word are to be classed as follows : 
(1) station , qurters where to pass the night. In this sense it is out of use ; (2) especially 
the stations on the heavens where the travelling moon is supposed to put up, the 
twenty-eight constellations ; (3) metonymiclly stars in general, the starry sphere (Rig- 
veda 7, 86,1: naksatram papruthachcha hhuma , he spread the starry sphere, and the 
earth). The latter use is pre-eminently poetical, as poets always can use pars pro toto • 
The naksatras as stations of the moon were perfectly known to the Risis* as every 
one can convince himself from the many passages in the Taitiriya BrUhmanam, and the 
Atharvaveda. That these books are throughout much later than the songs of the Rigveda 
is just what I have strong reasons to doubt. The arrangement of the meanings of 
nak$atra as given here entirely coincides with all we know of the history of either 
the word siu in Chinese, or manzil, mazzaloth in the Semitic languages. The Chinese, 
especially poets, used the word si u in the sense of star or stars in general, and so 
did the Rabbis in the Mishnah and the Talmud, according to the testimony of Juda ^ben 
Parish (see Gesenii Thesaurus Linguae Hebraeee, et Oh&ldaeae ii. page 869). 
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Brahmans, in which even to die is belived. to be a misfortune. The 
great sacrifices take place generally in spring, in the months Chaitra 
and Vais&kha (April and May). The sattras which lasted for one year 
were, as one may learn from a careful perusal of the 4th book of the 
Aitareya Brahmanam, nothing but an imitation of the sun’s yearly 
course. They were divided into two distinct parts, each consisting of six 
months of thirty days each ; in the midst of both was the Viqurnn, i.e. 
equator or central day, cutting the [47] whole Sattra into two halves. The 
ceremonies were in both the halves exactly the same ; but they were 
in the latter half performed in an inverted order. This represents the 
increase of the days in the northern, and their decrease in the southern 
progress ; for both increase and decrease take place exactly in the same 
proportions. 

In consideration that these Sattras were already at the time of the 
compilation of the Brahmanas an old institution, we certainly can find 
nothing surprising in the circumstance, that the Indian astronomers 
made the observation above-mentioned so early as the 12th century 
B.o. For the Sattras are certainly as early as, if not earlier than, this 
time. Sattras lasting for sixty years appear even to have been known 
already to the authors of the Brahmanas (see page 287). 

Now that observation proves two things beyond doubt : (1) That the 
Indians had made already such a considerable progress in astronomical 
science, early in the 12th century, as to enable them to take such obser- 
vations ; (2) That by that time the whole ritual in its main features 
as laid down in the Brahmanas was complete. 

We do not hesitate therefore to assign the composition of the 
bulk of the Brahmanas to the years 1400-1200 b.c.; for the Samhita 
we require a period of at least 500-600 years, with an interval of about 
two hundred years between the end of the proper Brahman a period. 
Thus we obtain for the bulk of the Samhita the space from 1400-2000 ; 
the oldest hymns and [48] sacrificial formulas may be a few hundred years 
more ancient still, so that we would fix the very commencement of 
Vedic Literature between 2400-2000 b. o. If we consider the completely 
authenticated antiquity of several of the sacred books of the Chinese, 
Such as the original documents, of which the Shu-king, or Book of 
History, is composed, and the antiquity of the sacrificial songs of the 
Shi-king, which all carry us back to 1700-2200 B.o., it will certainly 
not be surprising that we assign a similar antiquity to the most an- 
cient parts of the Vedas. For there is nowhere any reason to show, 
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that the Vedas must he less ancient than the earliest parts of the sacred 
books of the Chinese, but there is on the contrary much ground to believe, 
that they can fully lay claim to the same antiquity. Already at the 
time of the composition of the Brahmanas, which as we have seen, 
cannot be later than about 1200 B. o., the three principal Vedas, i.e. 
their respective Samhitas, were believed to have proceeded directly from 
the mouth of Prajapati, the lord of the creatures, who occupies in the 
early Vedic mythology the same place which is, in the later writings, 
held by Brahmadeva. This could not have been the case, had they not 
been very ancient. In a similar way, the Chinese ascribe the ground 
text of their most ancient and most sacred book, the Y-king, i.e. Book of 
Changes, to a kind of revelation too, which was made to Fuhi, the Adam 
of the Chinese, by a Dragon horse, called Lung-ma. 

Speculations on the nature of the sacrificial rites, [49] and cognate 
topics of a mystical character which form the proper sphere of the Br&h- 
manas, commenced already during the Samhita period, as one may learn 
from such hymns as Rigveda 1, 95, and the so-called Vamana 
Sukta 1, 164. Even at the time of the composition of the present 
Brahmanas, there existed already' some time-hallowed sayings, which 
resemble in every respect those dicta of the Brahm& priests, of 
which the bulk of the Brahmanas consists. I instance here the Brah- 
modyam (Ait. Br. 5, 25), which was used already at that time at the 
conclusion of the tenth day’s performance of the Dvadarfaha sacrifice. 
It is, therefore, v,ery difficult to draw a strict line of separation between 
the period during which the hymns were composed, and that one which 
brought forward the speculations known by the name of Brahmanas. On 
a more close comparison of the mystical parts of the Samhita with the 
Brahmanas, one must come to the conclusion, that the latter were com- 
menced already during the period of the former. 

Let us say a few words on the division made of the contents of the 
Brahmanas by the Indian divines and philosophers. According to the 
introductory chapters to the Hiranyake^i (and Apastaruba Sutras) the 
Brahmanas contain the following topics : — 

(1) Karmavidhdnam, or vidhi, i.e. rules on the performance of 
particular rites. To this class all those sentences in the Brahmanas are 
referred which contain an order expressed in the potential mood, such as 
yajeta, he ought to sacrifice ; samset, he ought [50] to repeat (such and 
such a verse) ; kuryat, he ought to proceed (in such or such a way), &c. 
This is the principal part of the Brahmanas, and has for the BrahmanB 
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about the same significance as in the Talmudic Literature the halahak 
has for the Jews ; it is simply authoritative. 

(2) Arthavdda, This term comprises the numerous explanatory 
remarks on the meaning of mantras and particular rites, the reasons 
why a certain rite must be performed in a certain way. This is the 
speculative part, and is on account of its containing the germs of all 
Hindu philosophy, and even of grammar, of the greatest importance. 
There is nowhere anything like an approach to a regular system per- 
ceptible, but only occasional remarks bearing on philosophical and 
grammatical topics. For the history of grammar, the fifth Panchika 
of the Aitareya Brahmanam is of a particular interest. We learn from 
it, that at that time not only numerous attempts were made to explain 
the meaning of words by etymology, but that the Brahmans even had 
already commenced to analyse the forms of speech by making distinc- 
tions between singular and plural, present, past, and future tenses, &c. 
The idea of mukti or final absorption in the Supreme Being, as taught 
in the later Vedanta philosophy, is even with most of its particulars 
spoken out in several of those explanatory remarks. I allude here to 
the frequently occurring terms, sayujyatd junction, sarupata identity of 
form, salokatd identity of place, which mark in the later times different 
stages of the final beatitude. [51] The principal tendency of this part is, 
to show the close connection of the visible and invisible worlds, between 
things on earth, and their counterparts or prototypes in heaven. Pan- 
theistic ideas pervade all the Brahmanas, and are already traceable in 
hymns of the SamhitS. 

(3) Nindd, censure. This refers principally to the controversial 
remarks contained in all Brhhmanas. There was amongst these ancient 
divines and metaphysicians often difference of opinion as to the perform- 
ance of a certain rite, or the choice of a particular mantra, or their 
meaning. One criticised the practice of the other, and condemned its 
application often in the strongest terms. The censure is generally 
introduced by the expression, “but this opinion is not to be attended to.” 
The sacrificers are often cautioned from adopting such a malpractice, 
by the assertion that if a priest would proceed in such or such a way, 
the sacrificer would lose his life, be burned by the sacrificial fire, &c. 

(4) &arh$&, i. e. praise, recommendation. This part comprises princi- 
pally those phrases which express that the performance of such or such a 
rite with the proper knowledge, produces the effect desired. They almost 
invariably contain the expression, ya evarn veda, i.e. who has such a 



knowledge. The extreme frequency of this phrase in the Br&hmanas, 
and Upanisads, is probably the reason, that the whole sacred know- 
ledge was comprised afterwards only by the general term veda. Origi- 
nally [521 it appears to have applied to Brahmana like sentences and 
explanations only. 

(5) Purakalpa, i. e. performance of sacrificial rites in former times. 
Under this head come the numerous stories of the fights of the Devas 
and Asuras, to which the origin of many rites is attributed, as also all 
legends on the sacrifices performed by the gods. This very interesting 
part forms the historical (or rather legendary) background of the whole 
sacrificial art. All l-ites were traced to the gods as their originators, 
or even to Prajapati, the Supreme Being, the Lord of creatures. We 
can derive one important historical fact from the legends on the fight 
between the Devas and Asuras, viz., that the religious contest between 
the ancient Indians (represented by the Devas) and the Iranians (repre- 
sented by the Asuras, contained in the name Ahuramazda=Ormazd) took 
place long before the time of the composition of the Brahmanas, that 
is, before the 12th century b.o. This is another proof corroborative of 
the high antiquity ascribed by Grecian writers to Zarathustra (Zoroaster), 
the prophet of the Asura nation (Iranians), who did manfully battle 
against idolatry and the worship of the Devas, branded by him as 
“ devils. ” That contest which must have been lasting for many years 
appeared to the writers of the Brahmanas as old as the feats of King 
Arthur appear to lEnglish writers of the nineteenth century. 

(6) " Parahriti, i.e. the achievement or feat of another. This head 
comprises the stories of certain performances of renowned Esrotriyas, 
or sacrificial [53] priests, of gifts presented by kings to Brahmans, the 
. successes they achieved. The last book of the Aitareya particularly is 

full of this class of topics. 

These six heads are often, however, brought only under two principal 
ones, vis., vidhi and arthavada. The latter then comprises all that is not 
injunction, that is, all topics from 2 to 6. This philosophical division 
exactly corresponds to the division of the contents of the Talmud by the 
Jewish Rabbis into two principal parts, viz: halaltah, i.e. rule of con- 
duct, which is as authoritative as the thorah (law of Moses), and haggadah, 
i.e. story, parable, and in fact everything illustrative of the former. 
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The Aitareya Brahmartam in 'particular . 

The Aitareya Br&hmanam is one of the collections of the sayings of 
Ancient Brahm& priests (divines and philosophers), illustrative and ex- 
planatory of the duties of the so-called Hotri-priests. ' The latter perform- 
ing the principal part of their duties by means of the mantras, termed 
fib , and contained in the so-called Rigveda Samhita, the Aitareya is 
therefore one of the Br&hmanas belonging to the Rigveda. There must 
have been, as we may learn from P&mini and Patanjali’s Mah&bhasya, a 
much larger number of Br&hmanas belonging to each Veda ; and even 
SSyana, who lived only about four hundred years ago, was acquainted 
with more than we have now. To the Rigveda we know at present 
besides [54] the Aitareya, only the K&usltaki Br&hmanam, which is also 
called Sankhayana. Both appear to have been known to the grammarian 
P&mni, 1 as one may gather from the rule (v. 1, 62) which he gives re- 
garding the formation of names of Br&hmanas consisting of thirty and 
forty Adhyayas ; for the Kausitaki actually consists of thirty and the 
Aitareya of forty Adhy&yas, which were afterwards divided into eight 
Panchikas, each of which comprises five Adhy&yas.* 

The name “ Aitareya ” is by Indian tradition traced to Itartt. Sayana 
tells regarding the origin of the name and of the Brahmana itself, in his 
introduction to the Aitareya Brahmanam, the following story, on the 
authority of the saThpraddya-vidal}, Le . men versed in traditional stories. 
An ancient Risi had among his many wives one who was called Itara* 
She had a son Mahiddsa byname, who is mentioned in the Aitareya 
Aranyaka as Mahidasa Aitareya. The Risi perferred the sons of his 
other wives to Mahid&sa, and went even so far as to insult him once by 
placing all his other children in his lap to his exclusion. His mother, 
grieved at this ill-treatment of her son, prayed to her family deity 
(kuladevatd) 9 the Earth ( [blifimi ), who appeared in her celestial form in 
the midst of the assembly, placed him on a throne (siihhasana), and 
gave him as a token of honour for his surpassing all other children in 
learning a boon [55] (warn) which had the appearance of a Br&hmana. 
After having received this gift, a Brahmanam consisting of forty] Adhy&- 
yas, which commenced with the words, agnir vai devanam ammo (the first 
sentence of the Aitareya), and ended with striuute stri%ute (the two 
last words of the Aitareya), came forth through the mind of Mahdi&sa. 

V The attention of Sanscrit scholars was first directed by Professor Weber at Berlin 
to this circumstance. 
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Afterwards the Br&hmauam, commencing with atka mahdvratam (the 
beginning words of the first Aitareya Aranyaka) and ending with 
dcharya dcharya (the two last words of the third Aranyaka) 8 was also 
revealed in the shape of the vow of an hermit 5 (dranyakavratar&pam). 

The Aitareya Br&kmanam, as well as the Kausitaki, do not treat 
of all the sacrifices and sacrificial rites which are mentioned and des- 
cribed in the books of Yajurveda, which may be (principally the Sutras) 
regarded as the proper sacrificial encyclopedias. They were, however, 
perfectly well known to the authors of these Brahmanas, as we may learn 
from the fact, that the names of several sacrifices, such as Vajapeya, Aptor- 
y&ma (see 3, 41) are mentioned without the description of the rituals 
belonging to them. Several things concerning [56] the Hotris whose 
duties principally are treated at every Soma sacrifice are left out. So the 
ceremony of choosing the sacrificial priests (ritvig-varanam) by the sacri- 
ficer, iacluding the Hotars, is left out, as Sayana has already observed. 
But every Eautra-prayoga , i.e. practical hand-book for the Hotri-priests 
(for each sacrifice there are separate prayogas for each set of priests 
required), commences with it ; the topic is generally treated in the Sfitras 
belonging to the Yajurveda ; the principal mantras required at that 
occasion are to be found in the first chapter of the Tandya Brahmanam 
of the Samaveda. The dialogue used at this occasion is interesting, and 
throws some light on the nature and character of some sacrifices ; there- 
fore I give here some account of it. 

The person who wishes to perform the Agnistoma sacrifice, for 
instance, sends a delegate called SomapravdTia to all £>rotriyas (sacrificial 
priests) whose services he wishes to engage for his forthcoming Soma 
sacrifice, to ask whether they would be willing to officiate at this occasion. 
The dialogue between the Somapravaka and the Hotar is as follows : S. 
“ There will be a Soma sacrifice of such and such one ; you are respect- 
fully requested to act as Hotar at it.”. H. “What sacrifice is it?” S. 
“ The Jyotistoma-Agnistoma-Soma sacrifice.” H. “ What priests ( ritvijal i) 
will officiate?’, S. “Visnu, Mitra, 4 ” &e. H. “What is the reward for 

* This remark throws some light on the relationship in which the five treatises, of 
which the present Aitareya Aranyaka consists, and each of which bears the name 
ara n yaka, stand to one another. Only the three first Aranyakas were according to this 
notice regarded as a divine revelation to the Aitareya Risi ; the two others are then 
later additions, and did not form originally part of the Aitareya Aranyaka. 

3 According tq Brahminieal ideas, a vow, a curse, a blessing, &c., can assume a visible 
* form and so bocome manifest to the mental eyes of men, 

4 The priests represent the gods. 



The. priests ?” S. “ One Hundred and twelve cows.” £57] If tHe priests 
Have accepted tHe invitation, then the sacrificer Has actually to appoint 
them to their respective offices. This is the varayam or selection (of 
the, priests). 

The sacrificer first mentions the gods who are to act as His priests, 
“ Agni (the fire) is my Hotar, Aditya (the sun) my Adhvaryu, the Moon 
my Brahma, Parjanya (the god of rain) my Udgatar, the Sky (dkdsa) ia 
my Sadasya (superintendent), the waters are my HotrSiamsis (all the 
minor Hotri-priests) ; the rays my Chamasa Adhvaryus (cup-Hearers). 
These divine priests I choose (for my sacrifice).” After having thus ap- 
pointed the gods, who are to act as his divine priests, he now proceeds to 
appoint the “Human” (manuka) priests. This is at the Agnistoma 
done with the following formula, “ I (the name) of such and such a Gotra, 
will bring the Jyotistoma sacrifice by means of its Agnistoma part, with 
the Rathantara-Prist-ha, four Stomas (the nine, fifteen, seventeen and 
twenty-one-fold), for which ten things, cows and so on are required, and 
for which as fee one hundred and twelve cows must be given. At this 
sacrifice be thou my Hotar.”. The Hotar then accepts the appointment by 
the following formula : “ May the great thing thou spokest of (unto me), 

the splendour thou spokest of, the glory thou spokest of, the Stoma thou 
spokest of, the way of performance thou spokest of, the enjoyment thou 
spokest of, the satisfaction thou spokest of ; may all that thou spokest of 
come to me ; may it enter me ; may I have enjoyment through it. Agni 
is thy Hotar. He is £58] thy (divine) Hotar. I am thy (human) Hotar.’ 
All priests are appointed in the same way, and by the same formulas. 

After this disgression let us discuss the contents of the Aitareya 
Brahmanam. It treats in its eight books, or forty chapters, each of which 
Is subdivided into a certain number of kandikds, i.e. small sections, para- 
graphs, as we have seen, almost exclusively of the duties of the seven 
Hotfi-priests at the great Soma sacrifices, and the different royal inaugur- 
ation ceremonies. All minor sacrifices and Istis, although they require 
the services of a Hotar, are excluded. The Hotri-priests are to be divided 
into three distinct classes : (1) The Hotar, the chief of all Hotfi-priests. (2) 
The Hotrakas, i.e., the little Hotras ; these are, Maitravaruna (Pranas tar) 
Br&hman&chhamsi, and Achhav&ka. (3) The Hotrasamsinah, i.e, the 
repeaters of the Hotfi verses; they are, Potar, Nestar, and Agnldhra. 

The first thirteen chapters (the two first books, and the three first 
chapters (of the third) treat of the duties of the chief Hotar at the 
. Agnistoma Soma sacrifices only; for this is the model ( prahriti ) of 
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all Soma sacrificeswhicfa last for one day only (the io-called aikahikas) ;• 
all other Soma sacrifices of the same duration are mere modifications 
(vikriti) of it. It is regarded as an integral part of the Jyotifjtoma, and 
'said to consist of the following seven sacrifices : (1 ) Agnistoma, (2) Atyag- 
mistoma, (3) Ukthya, (4) Solasi, (5) Atiratra, (6) Vfijapeya, (7) Aptory&ma 
Adv. ^r. S. 6, 11). In many places, however, the [59] term Jyotistoma is 
equivalent to Agnistoma. The Aitareya does not know these seven 
parts, as belonging together, but simply remarks, that they follow the 
Agni|toma as their prakriti (3, 41). The Atyagaistoma is not even 
mentioned in it at all. 

AH the duties of the EEotar at the Agnistoma are mentioned almost in 
the exact order in which they are required. It lasts generally for five 
days. The ceremonies are then divided as follows ; 

First day. —Preliminary ceremonies, such as the election of the 
priests giving them presents ( madhuparka ), the Diksaniya Isti, and the 
Dik§& itself. 

Second day. — The Prayaniya or opening Isti ; the buying of the 
Soma; the Atithya Isti, Pravargya, and Upasad twice (once in the 
forenoon, and once in the afternoon). 

Third day. — Pravargya and Upasad twiee again. 

Fourth day. — Agnipranayanam, Agni-Soma-pranayanam, Havirdhana 
pranayanam. The animal sacrifice. 

Fifth day. — The squeezing, offering and drinking of the Soma juice 
at the three great Libations, viz. the morning, midday, and evening Liba- 
tions. The concluding Isti ( udayaniya ). Ablution ( avahhrita ). 

The ceremonies of the four first days are only introductory, but abso> 
lately necessary ; for without them no one is allowed to sacrifice and 
drink the Soma juice. The Soma ceremony is the holiest rite in the 
whole Brahmanical service, just as the Homa ceremony of the Parsi 
priests is regarded by them as [ 60 ] the most sacred performance. No 
Parsi priest is allowed to perform it, if he does not very frequently undergo 
the great purification ceremony, called the Barashnom of nine nights. In. 
the same way every Brahman has, as often as he brings a Soma sacrifice 
to undergo the Diksa (see 1, 3 ; 4, 26.) One such ceremony is even not 
considered sufficient. For the sacrifice has besides the Diksa to undergo 
the Pravargya, which is a similar preparation for the great Soma day. 
Even the animal sacrifice must precede "the solemn Soma festival ; , for. it . 
is of minor importance. The animal is instead of the sacrificer himself. 



The animal when sacrificed in the fire, goes to the gods, and so does the 
sacrificer in the shape of the animal (see page 80 of the translation). The 
animal sacrifice is vicarious. Being thus received among the gods, the 
Bacrificer is deemed worthy to enjoy the divine beverage, the Soma, and 
participate in the heavenly king, who is Soma. The drinking of the 
Soma juice makes him a new man ; though a new celestial body had been 
prepared for him at the Pravargya ceremony, the enjoyment of the Soma- 
beverage transforms him again ; for the nectar of the gods flows for the 
first time in his veins, purifying and sanctifying him. This last birth to 
the complete enjoyment of all divine rights is symbolically indicated in 
rites of the morning libation (see 32, 35 ; 38 ; 3, 2). 

The principal features of this Agnistoma sacrifice must be very 
ancient. For we discover them almost complete with the Parsis. 
They also do not prepare [61] the corresponding Homa (Soma) juice 
alone, but it must always be accompanied with other offerings. 
The Purodasa of the Brahmans, which always belongs to a Soma 
libation, is represented by the Darun (holy bread), the animal offer- 
ing indicated by the ring of hair ( varasct ) taken from an ox, to 
be placed on the same table with the Homa. The Homa shoots 
are treated in the same way, when brought to the spot, as the 
Brahmans treat them. The Parsi priest sprinkles them with water, 8 
which is exactly the d'pydyana ceremony of the Brahmans. He must 
go round the fire with the Homa just as the Brahmans carry the Soma 
round the sacrificial compound (see 1, 14). The ceremonies of preparing 
and drinking both the Homa and Soma juice are quite similar, 6 The water 
required for it must be consecrated, which exactly corresponds to the 
Vasativaris and Ekadhanas of the Brahmanical Soma service (2, 20). The 
Zota of the Parsis drinks his cup filled with Homa in three turns, so does 
j»he Hotar also from the Graha. After the libation has been poured from 
the Grahas into the fire, and drunk by the Hotar, the Stotras are chanted, 
and then the ^astras belonging to them recited. In a similar way the 
Zota priest repeats, shortly after having enjoyed the Homa, the GdtMs of 
Zarathustra Spitama (Zoroaster), which [62] are metrical compositions, 
and represent the ^astras of the Brahmanical Soma service. He must 
repeat five such Gathas, just as there are five &astras, at the morning 

‘The mantra repeated at that occasion is Yasna 10, 1, “May the water-drops (sprinkled 
over the Homa) fall to the destruction of the Devas, and Devis* ** 

•Compare notes 8 on page 118, 5 on page 131, 14 on page 137, and my Essays on the 
Sacred Language, &e„ ol the Parsis, pages 132-33, 167. 
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and midday libations, and at tbe Ukthya Soma sacrifice at the evening 
libations also. 

These are only a few of the points of comparison which I conld easily 
enlarge ; but they will be sufficient to show, that the Agnistoma Soma 
sacrifice was originally the same ceremony as the Homa rite of the Parsi 
priests. The opinions of both the Brahmans and Parsis on the effect of 
the drinking of the Soma (Homa) juice are besides exactly the same. The 
Brahmans believe that it leads to heaven ; so do the Parsi Priests. They 
say, that Homa is a plant, and a great angel. Any one who has drunk 
the Homa juice becomes united with this angel, and after his death an 
inhabitant of paradise. For the juice which is in the body of the priest 
who has drunk him, goes to heaven, and connects him mystically with the 
angel. 

With particular care are the the so-called fkstras or recitations of 
the Hotfi priests treated in the Aitareya BrShmanam. The fifth chapter of 
the second, and the three first chapters of the third book are entirely 
taken up with the exposition of the Shastras of the Hotar at the morning, 
midday, and evening libations. As the reader may learn from a perusal 
principally of the third book, the £>astras always belong to Stotras or 
performances by the S&ma singers, viz : theUdgatar or chief singer, the 
Prastotar who chants the prelude, and the Pratihartar £633 who chants the 
response. Their recitations must be very ancient, as we have seen ; for 
they are by the name uktha (exactly corresponding to ukhdhem in the Zend 
language) frequently mentioned in the Samhita. A closer examination of 
them will throw much light on the history of the composition of the Vedic 
hymns. As ancient as the Sastras are the Stomas, the exposition of which 
forms one of the topics of the S&maveda Br&hmanas (see note 18 on page 
237-38). The word stoma is in the form stoma also known in the Zend- 
Avesta. The Parsi priests understand by it a particular sacrificial 
ceremony of minor importance, which consists in consecrating a meal 
(meat is at this occasion indispensable) in the honour of an angel or a 
deceased person, to be enjoyed afterwards by the whole party assembled. 
That the idea of “sacrificial rite” was attached also by the Brahmans to 
the word, clearly follows from the terms, Agnistoma and Jyotidoma. The 
musical performance which was originally alone called a Stoma, formed a 
necessary part of certain sacrifices, and was then, as pars pro toto, applied 
to the whole rite. 

The universal character of the Agnistoma and its meaning is treated 
especially in the fourth chapter of the third book. In its last chapter, and 
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in the two first of the fourth, the principal modifications of the Agnistoma 
are mentioned, and briefly described, vis-, the Ukthya, $olanfi, and 
Atiratra, along with the Alvina Sastra. 

The Atiratra sacrifice introduces, however, the [643 Sattras or sacrificial 
sessions, the principal rules for the Hotri performances of which are laid 
down in the third chapter of the fourth booh. They are applicable for 
Sattras which last for a whole year. The two last chapters of she fourth* 
and the first four chapters of the fifth book describe very minutely the 
duties of the Hotar during the ten principal day’s of the Dvada^4ha which 
may be performed as a Sattra, or as a Ahina (a Soma sacrifice lasting for 
more than one, and less than thirteen days). 

The last chapter of the fifth book is taken up with miscellaneous 
matter, such as the penances required of an Agnihotri when he becomes 
guilty of some fault, or if some misfortune should befal him regarding his 
duties towards his sacred fires, and the question, whether the Agnihotram 
(daily burnt offering) is to be offered before or after sunrise ; it further 
treats of the duties of the Brahma priest, how he has to perform the 
penances for mistakes committed by any one of the performing priests. 

The whole sixth book treats, after some remarks on the offices of the 
Gravastut and Subrahmanya, almost exclusively of the duties of the six 
minor Hotri-priests, principally at the great Soma sacrifices, which 
last for one week at least, or for a series of weeks (Salaha) We find 
in it descriptions of the so-called £$ilpa ^astras, or “skilful (rather 
very artificial) recitations” of the minor Hotars. These Sastras, prin- 
cipally the V&lakhilyas, the Vrisakapi, Evayamarut, and the so-called 
Kunt&pa hymns, are no doubt the latest additions, looking like [653 
decorations, to the ritual of the Hotri-priests. The whole book has the 
appearance of a suppliment to the fourth and fifth. 

The seventh and eighth books treat principally of the sacrifices of 
the Ksattriyas and the relationship in which the princes stand to 
the Brahmans. They are, from an historical point of view, the most 
important part of the whole Brahmanam. 

The seventh book describes first the division of the sacrificial animal 
into thirty-six single pieces, and their distribution among the officiating 
priests, the sacrificer, his wife, and other persons connected with the 
performance of the sacrifice. 

Then follows a chapter of penances for neglects on the part of an 
Agnihotri, or mishaps which might befal him. This is a continuation of 
the fifth chapter in the fifth book. 
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In the third chapter we are introduced to the rites of the princely 
inauguration ceremonies connected with a sacrifice, by the story of 
&unaslj.epa . On account of its containing Rik verses, as well as Gath as 
(stanzas) it was to be told to the king on the day of its inauguration by 
the Hotar. The story is highly interesting ; for it proves beyond doubt 
the existence of human sacrifices among the ancient Brahmans, and shows 
that they were in a half savage state ; for we find here a Brahman selling 
his son to a prince to be immolated. 

Now three kinds of such inauguratory sacrifices for the king, called 
Bajastiyas, are described, viz. [66] Abhi$eka, Pwnarabki$eka, and Mahabhi- 
qeka. The principal part of all these ceremonies consists in the 
sprinkling of holy water over the head of the kings, which is called 
abhi$eka. It corresponds to the ceremony of anointing the kings with 
the Jews. It is of particular interest to observe that the Brahmans at this 
occasion did not allow the king to drink the proper Soma juice, but 
that he had to drink instead of it, a beverage prepared from the roots 
and leaves of several trees. The enjoyment of the Soma juice was 
a privilege reserved by the Brahmans to themselves alone. The king was, 
properly speaking, even not entitled to bring a sacrifice at all. It was 
only for the sake of the most extravagant gifts which the shrewd 
Brahmans extorted from kings for their offices, that they allowed him 
to bring a sacrifice. Bat before he could do so, he was to be made first 
a Brahman himself ; at the conclusion of the ceremony he had, however, 
to resign his Brahmanship, and return to his former caste. 

The last chapter of the Brahmanam is taken up with the appointment 
by the king of a duly qualified Brahman to the office of a house-priest, 
who is called purohita, i.e., president, superintendent. The word, as well 
as the office, must be very ancient ; for we find it not only in the SamhiU 
of the Rigveda, but even in the Zend-Avesta. It is, as to etymology, 
the same word as paradhata, 1 which is generally [67] the epithet of one of 
the most ancient Iranian heroes, of Eaoshyaijha (see Yashts 5, 20 ; 9, 3 ; 
15, 7 ; 17, 24 ed. Westergaard) the Hosheng of the Shahnamah. The 
later Iranian legends, as preserved in the Shahnamah, made of the para- 
dhatas a whole dynasty of kings, which they call Peshdadians (the modern 
Persian corruption of the primitive paradhata) who then precede the 
Kayanians (the Kavis of the Yedas). This shows that the institution of 

* The word purohita is composed of puras before, and hita placed (from the root 
dhd); so paradhata also ; para is the Zend form of purd before, which is equivalent to 
puras, and dhdta is the Zend participle of the root dhd. 


h Purohita, who was not only a mere house-priest, but a political func- 
tionary, goes back to that early period of history when the Iranians and 
Indians lived peacefully together as one nation, The Paradh&tas of the 
Iranian kings appear however not to have been as successful in making 
the Shahs of Iran their slaves, as the Indian Purohitas were in enslav- 
ing the Indian Rajas in the bonds of a spiritual threldom. How far the 
Brahmans must have succeeded in carrying out their design of a spiritual 
supremacy over the royal caste, every reader may learn from this last 
chapter, and convince himself at the same time that hierarchical rule .was 
known in the world more than a thousand years before the foundation of 
the Sea of St. Peter, ■ 

The ceremonial part of the last book is much enlivened by Bhort 
stories of kings who were said to have performed the “ great inauguration 
ceremony,” and of course attained to supreme rule over the whole earth 
(that is to say, of three or four Indian principalities). It is an imitation 
of the ceremony by which the gods are said to have installed Indra to the 
sovereignty over them. The whole concludes [68] with the description 
of a magical performance (they are callen kritya) by means of which a 
king can destroy secretly all his enemies. 

After this summary statement of the contents of the Aitareya Br&h- 
manam, the question arises whether the work in its present form is the 
composition of one author or of several. Although there is, as we have 
seen, a certain plan perceptible, in the arrangement of the subject matter, 
we may easily distinguish some repetitions, discrepancies, and interpola- 
tions, which are hardly explicable if the book had only one author. So 
we find the Ajya hymn at the morning libaticn twice explained in 2, 40 
and 41, but with slight differences; the origin of the formula, agnir 
deveddhali is mentioned twice 2, 33 and 39, but in the former passage it 
is called Nivid, whilst in the latter the name “Puroruk” is given to it. 
The four last kandik&s in the second book 38-41 appear to be a kind of 
appendix taken from some other source. The piece 5, 27 is identical 
with 7, 3 ; 6, 5 and 17 treat in the main of the same topic, the relation 
between Stotriya and Anurupa at the Ahina sacrifices. There are several 
repititions in the 8th book ; so the 13th kandika is identical with the 18th 
and the 14th with the 19th. The 10th and 11th kandik&s in the seventh 
book are evidently interpolations, interrupting the context, and exhibiting 
a different style. The latter is very remarkable on account of its men- 
tioning two other Vedic $&khas by their names, viz. Paingya and 
E&u$Uaki; it appears to have appertained to an old treatise on 
astronomy. 
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[69] The style of the Brahmanam is on the whole -uniform. There are 
certain phrases which constantly re-occur in the work, as for instance, 
“ what is at the sacrifice appropriate, that is successful, when the verse 
(which is repeated) alludes to the ceremony which is being performed 
“(he who should observe a Hotar do so contrary to the precept) should 
tell him® that the sacrificer would die ; thus it always happens “This 
is done for production ( prajdtyai ),” &e. The language is, of course, 
like that of all Brahmanas, more recent than that of the Samhita ; but 
it is, however, not the classical Sanscrit. Purely Vedic forms occur, 
such as the infinitive forms in tos, e. g. karttas, arttos, roddhos, mathitos 
(see 1, 10 ; 2, 20) generally dependent on is vara, i.e. able, who has the 
power, (isvarafy harttoh he has the power to do ; ismro roddhdh., he 
has the power to obstruct, &c.), satartav&i (from stri ) ; sixmebhir instead 
of stomdir (4, 15), &c. 

The bulk of the work appears to have proceeded from one author; 
some additions were, made afterwards. As regards the materials which 
our author, whom we may (with Sayana in various places of his com- 
mentary) call the Aitareya Risi, that is, the Risi of the Aitareya 
4akha of the Rigveda, used for the compilation of his work, we can 
principally distinguish four kinds, viz. (1) Sacred texts and formulas, 
such as the Adhrigu Praisa mantra (2,6, 7), the Nivid (2, 34), &c., 
C70] which are, as we have seen, more ancient than the majority of the 
hymns; 2) OatM, i. e. stanzas, principally impromptus on sacrificial 
things, and topics of a more wordly nature, and ItiMsas, i.e. stories ; (3) 
Rules on the performance of the duties of the Eotripriests ; (4) Theological 
expositions of the meaning of mantras, sacred rites, &o., according to 
the teaching of the most eminent Brahma priests who preceded our 
author. 

; These materials were worked together by him, but not without 
many additions of his own, and with the view to present to the followers 
of his £sakh& a kind of encyclopedias of theological learning, and a 
Supplement to their Veda. The theology of his $akha being founded 
on the hymns of the Risis, and the latter being repeated by the Hotri- 
prieets only at the sacrifices, he confined himself for the most part to 
the speculations of the Hotris and their duties. The aim of our author 
was like that of all other Brahmana compilers, a double one, viz. to 

• The phrase is always elliptical ; it Is only ya enam bruyat, it any one should tell 
him; but. the meaning of the whole phrase is only that one -which is here (and in the 
translation) given. . ' . . 
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serve practical as well as theoretical ends. From a practical point of 
view it was to be a guide to the repeaters of the mantras of the Rigveda 
in some of their most important performances ; but as regards the 
theoretical one; the author intenned to instruct them on the real ends 
of their profession, viz. to make the sacrifice!’, by means of the mystical 
power ascribed to the mantras, either attain to anything he might 
wish for, or if the Hotar should from some reason or other choose to ' 
do so, to deprive him through the same power of his property, children, 
and [71]life. The Hotris could learn from such a book how great their 
power was as the preservers of the sacred Rik verses. Every one who 
wished to perform a sacrifice as the only means for obtaining tbe favour 
of tbe gods, was entirely given up to the hands of the Hotri-priests, • 
who could do with him what they pleased. 

. The mantras referred to are, for the most part, to be found in the 
Rigveda Samhita which we have at present. There are, however, 
■several quoted, which ' are not to he met with in it, whence we must' 
conclude, that the Samhita of the Aitareyins belonged to a £kkha 
different from that one (the i^akala 8akha) which is at present only 
known to us. Arfval&yana, in his $rauta Sutras, which are, as we have 
seen, founded on the Aitareya BiAhmanam, generally supplies the text 
of those mantras which are wanting in the Samhita. Several of them 
are in the Atharvaveda Samhitfi, but they generally show different 
readings. In comparing both, those in the AsvaMyana Sutras, and 
those in the Atharvaveda Samhita, we find that, if there is any difference, 
Jhe text of the Atharva is then always incorrect. It is remarkable 
that we do not only discover some relationship between the supposed 
fjakha of the Aitareyins and the Atharvaveda Samhita, but also between 
tbe Aitareya and Gopatha Br&hmanam. Whole kandikas of the Aitareya, 
such as those on the Va§atkara (3, 7-8) on Atiratra (4, 5) are alinost 
literally to be found in the Gopatha Brahmanam of the Atharvaveda. 

The author’s own additions consisted principally [72] in critical 
remarks, recommending certain practices, an dj- rejecting others, statement of 
•reasons, why a particular rite must be performed in a particular way, and 
explanations of apparent anomalies in tbe ritual. The author does never, 
however, speak in the first person ; for the whole he has the appearance 
of a tradition having descended from him. He is referred to only in 
the third person by the words, taddha smaha, “this he told.” The 
theologians whose opinions are either accepted or rejected, are generally 
mentioned in the third. person plural by the words “they say.” Now 



and then they are called mahavadah, i.e. the speakers of great things'. 
But their real name appears to have been Brahmavadins, i. e. the 
speakers on Brahma (theologians, divines),, which term we frequently 
meet in the Taittiriya Veda (Black Yajurveda.) 

The work was, like the other Brahmanas, no doubt, like the Saihhitt*, 
orally handed down. Some external mark is still visible. At the end 
of each Adhy&ya the last word, or phrase, is put twice. The same 
fact we observe in all other Brahmanas as well as in the Sutras. This 
was evidently a mark for the repeater as well as the hearer by which 
to recognise the end of a chapter, each of which formed a little treatise 
for itself. 

Regarding the repetition of the Br&hmanam we have to remark, 
that it is done in a very slow tone, but quite monotonously, whilst 
the Br&hmanas of the Yajurveda are recited with the proper accents, 
like the Sathhitas. Of very frequent occurrence in it is the pluti i.e. 
the lengthening of a vowel to £73] three moras marked by This Pluti 
is used in three cases, (1) to ask a question, (2j to deliberate or consider 
whether a thing should be done or not, and (3) to give some emphasis 
to a certain word. In the two first cases it expresses exactly the idea 
of our sign of interrogation, in the latter that of our underlining or 
italicising of certain important words. 

Let us make before we conclude some remarks on the principal 
sacrificial and theological ideas (as far as they have not been touched 
already) which pervade the Aitareya Brahmanam. 

The sacrifice is regarded as the means for obtaining power over this 
and the other world, over visible as well as invisible beings, animate as 
well as inanimate creatures. Who knows its proper application, and 
has it duly performed, is in fact looked upon as the real master of the 
.world; for any desire he may entertain, if it be even the most ambitious, 
can be gratified, any object he has in view can be obtained. by means of 
it. The Yajna, (sacrifice) taken as a whole is conceived to be a kind of 
machinery, in which every piece must tally with the other, or a sort of 
large chain in which no link is allowed to he wanting, or a staircase, by 
which one may ascend to heaven, or as a personage, endowed with all 
the characteristics of a human body. It exists from eternity, and preced- 
ed from the Supreme Being (Prajapati or Brahma) along with the Trai- 
vidyd, i. e. the three-fold sacred science (the Rik verses, the S&mans or 
chants, and the Yajus or sacrificial formulas). The creation of the world 
[74] itself was even regarded as the fruit of sacrifice performed by the 



Supreme Being. The Yajna exists as an invisible thing at all times, it is 
like the latent power of electricity in an electrifying machine, requiring 
only the operation of a suitable apparatus in order to be elicited. It is 
supposed to extend, when unrolled, from the Ahavaniya or sacrificial 
fire into which, all oblations are thrown, to heaven, forming thus a bridge^ 
or ladder, 'by means of which the sacrificer can communicate with the 
world of gods and spirits, and even ascend when alive to their abodes. 
The term for beginning the sacrificial operations is “to spread the sacri- 
fice this means that the invisible thing, representing the ideal sacri- 
fice which was lying dormant, as it were, is set into motion, in conse- 
quence of which its several parts or limbs are unfolding themselves, and 
thus the whole becomes extended. This ideal sacrifice stands in the 
closest relationship with all the sacrificial implements, the sacrificial place, 
and all the sacred verses and words spoken during its actual perfor- 
mance. The sacrifice being often represented as a kind of being with 
a body like that of men, certain ceremonies form his head, others his 
neck, others his eye, &c. The most important thing at a sacrifice is that 
all its several parts should tally together, and that consequently there 
should neither anything be in excess, nor deficient in it. This agreeing 
of the several parts of the sacrifice constitutes its r&pa, i. e. form. The 
proper form is obtained, when the mantras which are repeated are in 
[75] strictest accordance with the ceremony for which they are repeated, 
or (if the sacrifice lasts for several or many days) when they have the cha- 
racteristics of the respective days. If the form is vitiated, the whole 
sacrifice is lost. Mistakes being, on account of the so extremely com- 
plicated ritual, unavoidable, the sacrificial being was to be attended by a 
physician in the person of the Brahma priest (5, 34). Each mistake must 
be made good by a pr&yaschitta, i.e. penance, or propitiatory offering. 

The power and significance of the Hotri-priests at a sacrifice 
consists in their being th$ masters of the sacred word, which is fre- 
quently personified by Vach i.e. Speech, who is indentical with Saras- 
vati, the goddess of learning in the latter Hindu Pantheon. Speech 
has, according to the opinion of the earliest Hindu divines, the 
power of vivifying and killing. The sacred words pronounced by the 
Hotar effect, by dint of the innate power of Vach, the spiritual birth of 
the sacrificer, form his body, raise him up to heaven, connect him with 
the prototypes of those things which he wishes to obtain (such as children, 
cattle, &c.) and make him attain to his full life term, which is a 
hundred years ; but they are at the same time a weapon by means of 
which the sacrificer’s enemies, or he himself (if the Hotar have any evil 



designs against him) can be killed, and all evil consequences of sin (this 
is termed p&pmari) be destroyed. The power and effect of Speech as 
regards the obtaining of any particular thing wished for, mainly lies in 
the form in which it is uttered. Thence [76] the great importance of the 
metres, and the choice of words and terms. Each metre is the invisible 
master of something obtainable in this world ; it is, as it were, its ex- 
ponent, and ideal. This great significance of the metrical speech is 
derived from the number of syllables of which it consists ; for each 
thing has, (just as in the Pythogorean system) a certain numerical pro- 
portion. The Gayatri metre, which cansists of three times eight syllables, 
is the most sacred, and is the proper metre for Agni, the god of fire, 
and chaplain of the gods. It expresses the idea of Brahma; therefore 
: the saerificer must use it when he wishes for anything closely connected 
with the Brahma, such as acquirement of sacred knowledge, and the 
thorough understanding of all problems of theology. The Tristubh, which 
consists of four times eleven syllables, expresses the idea of strength, and 
royal power ; thence it is the proper metre by which Indra, the king of 
the gods, is to be invoked. Any one wishing to obtain strength and 
royal power, 'principally a Ksattriya, must use it. A variety of it 
the Usnib metre 'of twenty-eight syllables, is to be employed by a 
saerificer who aspires for longevity, for twenty-eight is the symbol of 
life. The Jagati, a metre of forty-eight syllable, expresses the idea of 
cattle. Any one who wishes for wealth in cattle, must use it. The same 
idea (or that of the sacrifice) is expressed by the Pafikti metre (five times 
eight syllables). The Brihati, which consists of thirty-six syllables, is 
to be used when a saerificer is aspiring to fame and renown for this metre 
is the exponent [77] of those ideas. The Anustubh metre, of thirty-two, 
syllables, is the symbol of the celestial world ; thence a candidate for 'a 
place in heaven has to use it. The Viraj of thirty syllables, is food and 
satisfaction ; thence one who wishes for plenty of food, must employ it. 

The words contained in these different metrical forms must always 
' be appropriate to the occasion. If the oblation is given to Agni, the verse 
repeated must contain his name, or an allusion to it ; were it to contain 
the name of Indra, or one of his characteristics, the offering would be 
thrown away. Every act, even the most trifling one, is at the sacrificial 
performance accompanied with mantras, and always such a verse is to be 
chosen as contains (or is made to contain by interpretation) an allusion to 
it. This will all be clear to the reader on reference, for instance, to 2, 2, 
where the mantras connected with every particular act of the ceremony of 
anointing and erecting the sacrificial post is given. 



Of almost equal importance with the metres are the so-called 
Stomas, based also on numerical proportions. Each Stoma contains a 
certain number of verses, chanted according to one and the same tune. 
The number is very often obtained only by frequent repetition of the same 
triplet of verses (see about the particulars of the Stomas note 18 on 
pages 237-38 of the translation). Each has, just as the metres, its peculiar 
symbolical meaning. The Trivrit (nine-fold) stoma, is, for instance, the 
symbol of Brahma, and the theological wisdom, and has Agni, the house- 
priest of the gods, for its deity : the Panchadasa (fifteen-fold) is the [78.1 
symbol of royal power and thence appropriate to Indra, and the Ksat- 
triyas : the Saptadada (seventeen-fold) is the exponent of wealth in cattle ;; 
thence a Vaifya should use it, or any other sacrificer who wishes to obtain 
wealth : the Ekavimrfa-t twenty-one-fold) is the symbol of generation. : 
thence it is principally to be used at the third libation, many rites of 
which refer to the propagation of progeny. The other Stomas, such as 
the Trinava (twenty-seven fold), Trayastrirhs'a (thirty-three-fold), &o. r 
have a similarly symbolical meaning. 

Besides the Stomas, the so-called Pristhas (the name of certain 
S&mans and their combinations) are a necessary requisite at all the Soma 
sacrifices. They form the centre of all the ceremonies, and the principal 
one of them is always regarded as the womb (yoni) of the sacrificial 
being. They are generally only used at the midday libation. The two 
principal Pristhas are the Iiathantara and Brihat Samans ( abhitva . Suva 
nonuma y and tvamiddhi havdmahe). They can be used singly, or along 
with one of their kindred (see notes 29 on page 193, 14 on page 282, 
and 4, 28). The name Pristha means “ back,” for they are regarded on 
the whole as the back of the sacrifice. 

All these things, metres (c hhandas), Stomas and Pristhas, are 
believed to be as eternal and divine, as the words themselves they 
contain. The earliest Hindu divines did not only believe in a pri- 
mitive revelation of the words of the sacred texts, but even in 
that of the various forms, which might be used for their repetition 
or chanting. These forms along with their contents, [79] the everlasting 
Veda words, are symbols expressive of things of the invisible world, 
and in several respects comparable to the Platonic ideas. They are 
in the hands of the sacrificial priests the instruments for accomplish- 
ing anything they might wish for in behalf of the sacrificer. But a 
great deal depends upon the way of using those spiritual instruments. It 
is a matter of importance whether a mantra is repeated without stopping, 
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or p&da by p&da (quarter by quarter), or hall verse by ball verse. The 
four feet (padas), of which many metres are composed, represent the four 
feet of animals. The repetition of such a verse, half verse by half verse, 
that is, with two stops only, represents the sacrificer who as a human 
being, has two legs. By thus combining the ideas of four and two-footed 
beings, the sacrificer is mystically placed amidst cattle, and obtains 
them, in future, in the largest quantity. Another important point is, 
whether the mantra is repeated updrhsu, i.e. with an almost inaudible 
voice, or i.e. silently, or with a low and slow voice ( mandrasvara ), 

or with a middle tone (madhyama), or very loud ( uttama ). (See 3, 44). 

Among the large number of the sacred words, there are always some 
which have a destructive quality, and must, therefore, be used with great 
caution. In order to protect the sacrificer, as well as himself, from the 
dangerous effects of such words, the repeater must, by means of certain 
other words, or formulas, deprive them of their destructive power, and 
thus propitiate them. This is generally called santi [80} (propitiation, 
appeasing). Such dangerous words are for instance, vclu$ap (see 3, 8) and 
rudra, the name of £>iva, the god of destruction (3, 34). 

The sacrificer, who is the object of all these mystical operations on 
the part (of the priests) by means of their mantras, chants, and manual 
labour, is not allowed to remain inactive, but he himself has to repeat 
certain mantras, expressive of his desires. When, for instance, the Hotar 
is performing the mystical operation of placing him among cattle, he 
must say, “May I become rich in cattle ! ” When the same priest mates 
a firm standing place (a prati§thd) for him, he must say, “May I goto 
my place ! ” Thus he obtains the fulfilment of any desire which might 
be obtainable by means of a particular verse or mode of repeating, or 
chant, or performance of a particular rite, when he repeats the appro- 
priate formula at the right time and occasion. For what he himself 
speaks, connects him with the ideals of his wishes, which ' are brought 
within his grasp by the priest. 

The objects sacrificed for are manifold, viz. offspring, cattle, 'wealth, 
fame, theological learning, skill for performance of sacrifices, and heaven. 
For gaining heaven a Soma sacrifice is indispensable. For the sacred 
Soma juice has, according to the opinions of the ancient Hindu theo- 
logians, pre-eminently the power of uniting the sacrificer on this earth 
with the celestial king Soma, and make him thus, one of his subjects, and 
consequently an asspciate of the gods, and an inhabitant of the celestial 
world. 



the place of another metre. Gayatri aspired after the place of Tristubh 
and Jagati, Tristubh after that of Gayafcrt and Jagatl, and Jagati 
after that of Gayatri and Tristubh. 

Thereupon Prajapati saw this Dvada^-aha with metres being removed 
from their proper places (vyMhaehhandasa). He took- it and sacrificed 
with’ it. In this way, he made the metres obtain (fulfilment of) all their 
desires. He who has such a knowledge, obtains (fulfilment of) all desires. 

The Hotar removes the metres from their proper places, in order that 
the sacrifice should not lose its essence. 

This circumstance that the Hotar changes the proper place of the 
metres has its analogy in the fact [308] that (great) people when travelling 
(to a distant place) yoke to their carriages, at every stage, fresh horses or 
oxen which are not fatigued. Just in the same way, the sacrificers travel 
to the celestial world by employing at every stage fresh metres (repre- 
senting the horses or oxen) which are not fatigued. (This results) from 
changing the places of the metres. 

These two worlds (heaven and earth) were (once) joined. (Subse- 
quently) they separated. (After their separation) there fell neither rain, 
nor was there sunshine. The five classes of beings- (gods, men, &e.) then 
did not keep peace with one another. (Thereupon) the gods brought 
about a reconciliation of both these worlds. Both contracted with one 
another a marriage, according to the rites observed by the gods. 

In the form of the Rathantara Saman, this earth is wedded to heaven ; 
and in the form of the Brihat Saman, heaven is wedded to the earth. 
(And again) in the form of the Naudhasa Saman, the earth is wedded to 
heaven; and in the form of the S5vaita Saman, heaven is wedded to the 
earth. 

In the form of smoke, this earth is wedded to heaven ; in the form of 
rain, heaven is wedded to the earth. 

The earth put a place fit for offering sacrifices to the gods into 
heaven. Heaven (then) put cattle on the earth. 

The place fit for offering sacrifices to the gods which the earth put 
in heaven is that black spot in the moon.. 

This is the reason that they perform their sacrifice in those half 
months in which the moon is waxing and full (for only then that black 
spot is visible) ; for they only wish to obtain that (black spot). 

Heaven (put) on the earth herbs for pasturage. About them Tuva, the 
son of Kavasa, said : G Janamejaya, what is (to be understood by the words) 
[309] po$a (fodder) and Asa (herbs of pasturage) ? This is the reason 
that those who care for what proceeds from the cow (such as milk, .&cj 



put the question (when sending a cow to a pasturage), are there ftsas, 
i.e., herbs of pasturage ? For u§a is fodder. 

That world turned towards this world, surrounding it. Thence 
heaven and earth were produced. Neither came heaven from the air, nor 
the earth from the air. 

28. 

(On the Sauna Pristhas .) 6 

At the beginning, there were Brihat and Rathantaram ; through them 
there were Speech and Mind. Rathantaram is Speech, Brihat is Mind. 
Brihat being first created, thought Rathantaram to be inferior ; the 
Rathantaram put an embryo in its body and brought forth Vairupam. 
These two, Rathantaram and Vairupam joined, thought Brihat to be in- 
ferior to them ; Brihat put an embryo in its own body, whence the 
Vairajam was produced. These two, Brihat and Vairajam joined, thought 
Rathantaram and Vairupam to be inferior to them. Rathantaram then 
put an embryo in its body, whence the fkkvaram was produced. These 
three, Rathantaram, Vairupam, and fkkvaram thought Brihat and Vaira- 
jam to be inferior to them. Brihat then put an embryo in its- body, 
whence the Raivatam was produced. These three Samans on each side 
(Rathantaram, Vairupam, fkkvaram, and Brihat, Vair&jam, Raivatam) 
became the six Prigthas. 7 

At this (time, when .the S&ma Pristhas originated) the three metres 
(G&yatri, Trigtubh, and Jagati) [310} were unable to get hold of these 
six Pristhas. Gayatri put an embryo in herself and produced Anustubh. 
Trigtubh put an embryo in hereself and produced Pabkti. Jagati put 
an embryo in herself and produced the Atichhandas (metres). The three 
metres having thus become six, were thus able to hold the six Pristhas. 

The sacrifice of him becomes (well) performed and. (also) becomes 
well performed for the whole assemblage (of sacrificer), who at this occa- 
sion takes his Diksit when knowing this production of the metres and 
Pristhas. 

FIFTH CHAPTER. 

(The Two First Days of the Dvddasdha Sacrifice) 

' 29. 

( The Sastras of the Morning and Midday Libations on the First Day.) 

Agni is the leading deity of the first day. The Stoma (required) is 

‘ Seepage 214. 

' ’ The purport’ 6f tins paragraph is to show why on certain days of the Dvftdas&ha 
the RafctfcnfSare‘8ftman, and on others the Brihat S&man, is required for forming a Prisfh# 
with another S&man. See on these different S&maus 4, 13. 
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Trivj-ifc (the nine-fold), the Sam an Rathantaram, the metre Gayatri. He 
who knows what deity, what Stoma, what S&man, what metre (are re- 
quired on the first day), becomes successful by it. The words d and pra 
are the characteristics of the first day. (Further) characteristics of this 
day are : yukta joined, ratha carriage, dsu swift, pa to drink, the 
mentioning of the deities in the first pad as (of the verses repeated) by 
their very names, the allusion to this world (earth), Samans akin to Ra- 
thantaram, metres akin to Gayatri, the future of hri to make. 

The Ajya hymn of the first day is, upa prayanto adhvaram (1, 74 ) ; 
for it contains the term pra, which is a characteristic of the first day. 

[311] The Pra-uga $astram is, vayavaydhi darsateme (1, 2-3) ; for it 
contains the term d, a characteristic of the first day. 

The Pratipad (beginning) of the Marutvatiya ^astra is, a tvd rathani 
yatihotaye (8, 57, 1-3); its Anuchara (sequel), idarh vaso sutarn andhali 
(8, 2, 1-3) ; they contain the terms ratha and piha (drink), which are 
characteristics of the first day. 

The Indra-Nihava Pragatha is, indra nediya edihi (Valalth. 5, 5-6); 
here the deity is mentioned in the first pada, which is a characteristic of 
the first day. 

The Brahmanaspatya Pragiitha is, praitu Brahmanaspatify (1, 40, 3-4) ; 
it contains the term pra, which is a characteristic of the first day. 

The Dhriyy&s are, agnir netd, tvam Soma hratubhih, pinvanty apah 
(Ait. Br. 3, 18) ; here are the deities mentioned in the first padas, which 
is a characteristic of the first day. 

The Marutvatiya Prag&tha is, pram indrdya brihato (8, 78, 3-4) ; it 
contains the term pra, which is a characteristic of the first day. 

The (Nivid) hymn is, d ydtv indro vase (4, 21) ; it contains the term d, 
which is a characteristic of the first day. 

( N ifttevalya &astra) 

The Rathantara Pristham is, abhi tva sura nonumo (7, 32, 22-23) and 
abhi tvd p&rvapitaye (8, 3, 7-8) ; (this is done) at a Rathantara day, of 
which characteristic the first day is. V ■/ - . 

The Dh&yy& is, yad vdvana (Ait. Br. 3, 22) ; it contains the term d, 
which is a characteristic of the first day. 

The S&ma Pragsttha is, piba sutasya (8, 3, 1-2) ; it contains the 
term piba , “ drink,” which is a characteristic of the first day. 

The Tarksvam is, tyam ?t m rdjinam (Ait. Br. 4, 20). The Hotar 
. repeats it before the (Nivid) hymn [312] (of . the Nislcevalya £>astra). 
The Tarksyam is safe journey. (It is repeated) for securing safety. 


He who lias such a ’knowledge makes his journey in safety and reaches 
the end of the year in safety. 

3°. 

(The Best of the Nifkevalya &astra, and the &astra$ of the Evening 

Libation) 

The (Nivid) hymn (of the Niskevalya $astra) is, d na indro ddrdd 
(4, 20); it contains the term a, which is a characteristic of the first day. 

Both Nivid hymns, that of the Marutvatiya as well as that of the 
Niskevalya $astras are (so called) Sarhpcttas. 1 V&madeva, after having 
seen (once) these (three) worlds, got possession of them ( samopatat ) hy 
means of the Sampdtas. On account of his getting possession of (sarhp'Xti) 
hy means of the Sampatas, they are called hy this name (sampatas). 

The reason that the Hotar, on the firet day, repeats two Sampata 
hymns, is, to reach the celestial world, to get possession of it, and join 
(its inhabitants). 

The Pratipad (beginning verse) of the Vaisvadeva Sastra on the 
firet day, which is a Rathantara day 2 [313] is, tat savitur vrivimahe, 
(5, 82, 1-3) ; its Anuchara (sequel) is, adya no deva savitar (5, 82, 4-6). 
It is used at a Rathantara day, which is characteristic of the first day. 

The (Nivid) hymn for Savitar is, yunjate mana uta (5,81); it con- 
tains the term yuj to join, which is a characteristic of the first day. 

The (Nivid) hymn for Heaven and Earth is, pra dydvd yajhdiJi (1, 
159 ) ; it contains the pra, which is a characteristic of the first day. 

The (Nivid) hymn for the Ribhus is, iheha vo manasd (3, 60). If it 
would contain pra, and d, the (proper) characteristics of the first day, then 
all would be pra, i. e., going forth, and consequently the sacrificers would 
depart (praisyan) from this world. This is the reason that the Hotar 
repeats on the first day (as Nivid hymn for Heaven and Earth) iheha 

mono though it does not contain the term characteristic of the first day). 

’ * Bee Ait. Brahm. 6 , 18 . 7" 

* The so-called Rathantara days of the Dv&das&ha are the first, third and fifth. S£y, 
here remarks that the Pratipad of the Vaisvadeva S'astras is joined to the Rathantara 
S&man. This is, however, an erroneous statement, as I can prove from the Sama prayoga 

Wie flvMas&ha (the last sacrifice of this kind has been, in this part of India, 
performed about fifty years ago) which is in my possession. The triplet addressed to 
Bavitar is always (at all Soma sacrifices) the opening of the Vaisvadeva Sastra on the 
evening libation; but on the first day of the Dvadasaha, there is besides the Arbhava 
Pavam&na Sfcotra, only the Yajna yajnfya S&ma used, the same which is required at the 
evening libation of the Agnistoma. Say. wrote that explanation only to explain the 
term rMhantara. This means only that -this is done on the « Rathantara day.” The 
Rathantara Is on this day required at .the midday libation. 
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Iha, i.e., here, is this world. By doing so, the Hotar makes the saerificers 
enjoy this world. 

The (Nivid) hymn for the Vklvedev&h is, devein huve Irihach chha- 
vasah smstaye (10, 66). The deities are mentioned in the first pada, 
which is a characteristic of the first day. 

The reason that the Hotar repeats this hymn (as Nivid Sukta) for the 
Virfvedev&h on the first day, is to make the journey (of the saerificers) safe, 
because those who hold a session lasting for a year, or who perform the 
Dv&daiS&ha, are going to set out on a long journey. Thus the Hotar makes 
(for them) the journey safe- 

He who has such a knowledge reaches in safety the end of the year, 
as well as those who have a Hotar knowing this and acting accordingly. 

The Partipad of the Agnim&ruta Sastra is, vais vanardya prithn~ 
pajase( 3, 3). The deity (VaiAvanara) [314] is mentioned in the first 
pada, which is a characteristic of the first day. 

The (Nivid) hymn for the Marutas is, pra tvahqasah pra tavasak (1, 
87). It contains the term pra, which is a characteristic of the first 
day. 

He repeats the J&taved&s verse, jataoedase snnavama (1, 99, 1) before 
(the Jata vedas) hymn. The data vedas verse is safe journey. (It is 
repeated) for securing a safe journey. Thus he secures a safe journey 
(for the saerificer). He who has such a knowledge reaches in safety 
the end of the year. 

The (Nivid) hymn for Jatavedas is, pra tavyasim. mvyasim (1, 143). 
It contains the term pra, which is a characteristic of the first day. 

The Agnimaruta _ $astra (of the first day of the Dvadaslaha) is the 
same as in the Agnistoma 3 . The creatures live on what is performed - 
equally in the sacrifice (i.e., in several different kinds of sacrifices). 
Thence the Agnimaruta $astra (of the first day of the Dvada^aha) is 
identical (with that of the Agnistoma). 

31 

( The Characteristics of the Second Day of the Dvddasdha. The &astras of 
the Morning and Midday Libations. Story of Sdrydta, the son of Manu) 
Indra is the leading deity of the second day; the Stoma (required) 
is the fifteen-fold (pa nchadasa), the S&man is Bjihat, the metre is Tris- 
tubh. He who knows what deity, what Stoma, what Sfiman, what 
metre (are required for the second day) succeeds by it. On the second 
day, neither <3 nor pra (the characteristics of the first day) are used, but 
stha (derivations from this root) “ to stand, ” is the characte ristic. Other 


characteristics of the second day are, itrdhva [315] upwards, prati to- 
wards, antar in, between, vri§an male, vridhan growing, the deities men- 
tioned (by their names) in the second pada, the allusion to the airy 
region, what has the nature of the Brihat Saman, what has the nature of 
the Triistubh the present tense 4 . 

The Ajya (hymn) of the second day is, agnim ddtam vrinimahe 
(1, 12) ; this contains the present tense (in vripimahe), which is a charac- 
teristic of the second day. 

The pra-uga £$astra is, vdyo ye te sahasririo (2, 41) ; it contains the 
term vridhan growing, increasing, in the words sutah soma ritd ridha 
(2, 41, 4), which is a characteristic of the second day. 

The Pratipad (beginning) of the Marutvatlya $astra is, visvdnarasya 
vaspatim (8, 57, 4-6), and its Anuchara (sequel), indra it Somapd (8, 2, 
4-6 ). They contain the terms vridhan (8, 57, 5) and antar (8, 2, 5), which 
are characteristics of the second day. 

The constant (Indra-Nihava) Pragatha is, indra nediya edihi. 

The Brahmanaspati Pragatha is, uttistha brahmanaspate ; it contains 
the term drdhva up, upwards, (in the word uttistha, i.e,, rise), which is a 
characteristic of the second day. 

The constant Bh&yy&s are, agnirnetd tvam somakratubhify, pinvanty 
opal}. ■ 

The Marutvatlya Parg&tha is, bfihad indrdya gayata (8, 87, 1-2) ; it 
contains the term vridhan increasing, in the word ritarridhd. 

'*■ The (Nivid) hymn (of the Marutvatlya Sastra) is, indra somam soma 
pate (3, 32) ; it contains the [316] term vri$an in the word d vri$asva 
“ gather strength ” (show yourself as a male 3, 32, 2), which is a charac- 
teristic of the second day. 

‘ The Bfihat Pri§tham (i. e., Stotriyam, and Anurupam) is tvam iddhi 
havdmahe (6, 46; 1-2) and team hyehi eherave (8, 50, 7-8) ; (this is done) 
on the Barhata day, 5 of which kind the second day is (the use of the Brihat 
pri$tha), being a characteristic of the second day. 

'■ The constant Dh&yy& (of the Nigkevalya $astra) is, yad vdv&na. 

The S&ma Pragatha is, ubhayam srinavaehcha (8, 50, 1-2); (the term 
nbhayam, i. e. both) means, what is today and what was yesterday. It 
belongs to the Brihat Saman, which is a eharateristic of the second day, 
T&rksya is, tyam & $u vdjinam. _ •• - . ■ 

4 The word for “ present tense ” in the original is kurvat, which is the participle of 
the present :tessQ of hhe root kri to make. That it cannot have any other meaning, 
pndonbtedly follows from the application of this term to the hymn agnim, dutam win 
wktfcei in the whole of which, there, is nowhere any present tense or present participle 
Of the root "kri, bat present tenses o£ other verbs. 

* The B&rh ata days are the second, fourth, and sixth. 
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(The Remainder of the Niskevalya Sastra and the Sastras of the Evening 

Libation on the Second Day) 

The (Nivid) hymn (of the Niskevalya Sastra) is, ya ta Atir avamd 
(6, 25) ; it contains the term vri$an, in the word vrisnydni (6, 25, 3), 
which term is a characteristic of the second day. 

The Pratipad of the Vaidvadeva Sastra is, visvo devasya netus (5, 50, 
1), and tat savitur varenyam (3, 62, 10-11), the Anuchara (sequel) is, & 
visvadevam satpatim (5, 82, 7-9). It belongs to the Brihat day, and is 
thus .a characteristic of the second day (which is a Brihat day). 

The (Nivid) hymn for Savitar is, ud u Sya devah savita (6, 71) ; it 
contains the trem “ up upwards ” (in ut), which is a characteristic of the 
second day. 

[317] The Nivid hymn for Byavaprithivi is, te hi dyavaprithivi (1, 100) ; 
it contains the term antar, which is a characteristic of the second day. 

The (Nivid) hymn for the Ribhus is. taksan ratharn (1, 111), it con- 
tains the term cn?an, in the word vpi^anvasA, which is a characteristic 
of the second day. 

The (Nivid) hymn for the Vidvedevah is, yajnasya yo rathyam (10, 
92) ; it contains the term in the words vri$a ketur, which is a 

characteristic of the second day. This hymn is by $&ry&ta. As the Afr- 
giras were engaged in a sacrificial session for going to heaven, they be- 
came always confounded (in their recitations) as often as they were going 
to perform the ceremonies of the second day (of the Sajalia). f^aryata, 
the son of Manu, made them repeat the hymn, yajnasya rathyam on the 
second day, whereupon they got aware of the sacrifice (the sacrificial 
personage), and (by means of it) of the celestial world. The reason that the 
Hotar repeats this hymn on the second day is (to help the sacrificerj, to 
get aware of the sacrifice, and consequently to see the celestial world 
(of which he wishes to became an inhabitant). 

The Pratipad (beginning) of the Agnim&ruta Sastra is, prik$mya 
vri$no (6, 8) ; it contains the term vpiqan, which is a characteristic of the 
second day. 

The (Nivid) hymn for the Marutas in the Agnimlruta Sastra is, 
vrisne sardhaya (1, 64) ; it contains the term vrisan, . { which is a charac- 
teristic of the second day. 

The constant Jltaved&s verse is, J&tavedase sunavoma. 

The (Nivid) hymn for Jatavedas is yajnena vardhata (2, 2) ; it con- 
tains the term vridh, which is a charcteristic of the second day. 



[318] FIFTH BOOK. 


FIRST CHAPTER. 

(The Characteristics and Sastras of the Third and Fourth 
Days of the Dvadasdha) 


- W&IIB 

(The Characteristics of the Third-Day. The Sastras of the Morning 
and Midday Libations) 

The leading deities of the third day are the Vi4vedev&h ; its (leading) 
Stoma is the so-called SaptadasSa (seventeen-fold), its Saman the Vairupam, 
its metre the Jagati. He who knows what deity, what Stoma, .what 
Saman, what metre (are required on the third day), becomes successful 
by it. 

What hymn has a refrain, that is a characteristic of the third day. 
Other characteristics are : asva horse, anta end, repetition, ( punardvfitti ) 
consonance (in the ending vowels), cohabitation, the term “covered, closed,”' 
(paryasta), the term three, what has the form of anta (end), the mentioning 
of the deity in the last pada, an allusion to that world, the Vairfipam 
S&man, the Jagati metre, the past tense. 

The Ajya lustra is, yuksvd hi devahutamdn (8, 64). The gods went 
to heaven by means of the third day. The Asuras (and) R&ksas prevented 
them (from entering it). They said (to the Asuras), “Become deformed, 
become deformed ” (virfipa) ; when the Asuras were becoming deformed, 
the Devas entered (heaven). This produced the Saman called Vairhpam* 
thence it is called so (from virbpn deformed). He who has become 
deformed in consequence of his own guilt, destroys it (his deformity) by 
ttit&eans of this knowledge. 

[349] The Asuras persecuted the Devas again, and came into contact 
with them. The Devas turned horses (asva) and kicked them with their 
feet. Thence the horses are called asva (from as to reach). He who 
knows this obtains (amute) all he desires. Thence the horse is the swiftest 
of animals, because of its kicking with the hind- legs. He who has such 
a knowledge destroys the consequences of guilt. This, is the reason that 
ti?e Ajya hymn on the third day contains the term aha horse, which is 
a characteristic of the third day. 
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The Pra-trga Saetra consists of the following triplets : vdyamydH vitayb 
(5, 51, 5-7) vdyo ydhi sivM, (8, 26, 23-25), indras cha vdyav eqdm sutdndm 
(5 51, 6*8), & mitre varuyA' vayam (5, 72, 1-3), asvindveha gaehhatam (5, 75, 
7-9), dyahy adrihhih (5, 40, 1-3), satjdv devebhir visvebhir (7, 34, 15-17), uta 
nab priyd (6, 61 10-12). They are in the Usnih metre, have a refrain 
(sam&nodarkam), which is a characteristic of the third day. 

Tam tam id r&dhase (8, 57, 7-9), traya indyasya Soma (8, 2, 7-9) are 
the beginning and the sequel of the Marutvatiya &astra, which contain 
the terms, nrtd, i.e., consonance (8, 57, 7) and traya, i.e., three, which ate 
characteristics of the third day. Indra nediya (Val. 5-, 5-6) is the constant 
(Indra-Nihava) pragdthah. 1 Prandnam Brahmanaspatir (1,. 40, 5-6) is the 
Brahmanaspatya Pragfitha which has a consonance (of vowels), is a charac- 
teristic of the third day. Agnir neta (3, 20, 4), tvam Soma kratvhhib (1, 91, 

2) and p invanty ap6 (1, 64, 6) are the immovable Dh&yy&s. Nakih 
SuddsS ratham (7, 32, 10) [3201 is the Marutvatiya Prag&tha, which 
contains the term prayasta, i.e., covered, closed. Tryaryamd manup 
devatatd (5, 29) is the (Nivid) hymn (for the Marutvatiya. Shastra) ; it 
contains the term “three.” Yad dydva indra ( 8, 59, 5-6), yad imdraydmtas 
(7, 32, 18-19) form the Vairhpam Pristham on the third day, which is 
a Rathantara day, which is a characteristic of the third day. 

Yad vavdna (10, 74, 6) is the constant Dh&yyft. % repeating (after 
this DMyy&) : abhitvd sdm nonumdh (7, 32, 22-23) the Botar turns hack 
the womb (of this day), because this (third) day is, as to its position, a 
Rathantara day which S&man is, therefore, the womb of it. Indra tridhatu 
mranam (6, 46, 9-10) is the Sama Brag&tha ; it contains the term “three” 
(in tridhdta). Tyam & ?u vdjinam (10, 178) is the constant T&rksya. 

’ 2 ' 

(The Nivid Hymn of the Nifkevalya Stastra, and the Sastras 
of the Evening Libation of the Third Day) 

Yo jdto evcc prathamd mandsvdn (2, 12) is the (Nivid) hymn, every 
verse of which ends in the same words (sa jandsa Indr ah), which is a 
characteristic of the third day. It contains the words sa jana and Indra. 
If this be recited, then Indra becomes possessd of his Indra (peculiar) 
power. The Sama singers, therefore,, say, the Rigvedis (the Botars) praise 
Indra’s peculiar nature (power, indrasya indrujam). This hymn « by the 

Ri§i Gfitsamada. By means of it, t his Ri?i obtained Indra’s favour 
- - . — : ‘ ~~ 

t Sayana explains pamrninritam as follows ; 5^* jmwnwn m 

TMs clearly expresses what we call consonance ; the recurrence of tto same 
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and conquered the highest world. He who has this knowledge obtains 
Indra’s favour and conquers the highest world. 

Tat Savitur vr ipimahe vayam (5, 82, 1-3) and adya no deva savitafc 
(5, 82, 3-5), are the beginning and the [3213 sequel of the Vaisvadeva 
Sastra on the third day, which is a Rathantara day. 

Tad devasya Savitur varyam mahad vrivimahe (4, 53, 1) is the (Nivid) 
hymn for Savitar. Because the end (which is aimed at) is a great one 
{mahad ) ; and the third day is also an end. Qhritena dydvd ppithivi 
(6,70) is the (Nivid) hymn for Dy&v&prithivt It contains the words 
ghrita'sriyd, ghpita prichd, ghritavridhd, in which there is a repetition 
(because the word ghpita is three times repeated) and the consonance of 
the terminating vowels (because there is three times & at the end), which 
are characteristics of the third day. 

Anasvo jato andbhisur (4, 36) is the (Nivid) hymn for the Ribhus. 
It contains, in the words rathas tridhakrah, the term ‘‘ three ” {tri), which 
is a characteristic of the third day. 

Paravato ye didhi$anta (10, 63) is the (Nivid) hymn for the Vi4vedev&h. 
Because the word anta (the end) is to be found in the word paravato 
(atd in the strong form antd), and the third day is an end (an object). This 
is the Gayasukta, by which Gaya, the son of Plata, obtained the favour 
of the Vifivedevah and conquered the highest world. He who has this 
knowledge obtains the favour of the Vi^vedev&h and conquers the highest 
world. 

Vaisvanardya dhi$anam (3, 2) is the beginning of the Agnimaruta 
^astra. The anta (end) is in di$an& (but the t is wanting). The third 
day is also an “end ” (to a Try aha or period of three days). 

Dh&rdvara marutd (2, 34) is the (Nivid) hymn for the Marutas. Here 
by anta is the plural (most of the nominatives of this verse are in the 
plural) to be understood, because the plural is the end (the last among 
the terminations, following the singular and dual). The third day is 
also the end (of the Tryaha). 

[3221 Jdtavedase sunavdma (1, 99, 1) is the constant verse for J&taved&s. 
Tvamagne prathama afigird (1, 31) is the (Nivid) hymn for J&taved&s, 
where each verse begins by the same words ( tvam agne), which is a 
characteristic of the third day. By repeating tvam tvam (in every verse), 
the Hotar alludes to the following three days (from the fourth to the sixth) 
for connecting (both series of three days). Those who, with such a know- 
ledge, repeat (at the end of the last Bastra of the third day a hymn every 
verse of which contains the term tvam ) have both series of three days 
performed without interruption and breach. 



3. 

(On the Nydnkha)‘ 

(Ssly. These periods of three days form part of the Navardtm — nine 
nights included in the DvMari&ha. £323] The first Tryahah or period of 
three days is now explained, and the very same is the first part of the 
pristbyam, comprising six days. Now the middle part of the Navaratra 
(the second three days) are to he explained. 

The Stomas and Ohhandas are at an end (i.e., all the Stoma combi- 
nations, and the metres are exhausted) on the third day; that one only 
remains. This “ that one ” is the syllable vetch, which consists of three 
sounds ; vach is one syllable, e and (this) syllable consists of three sounds, 
which represent the latter thre days (out of the six), of which V&ch 
(Speech) is one, and G&us (Cow) is one, and Dyaus (Heaven) is one. 
Therefore, Vach alone is the leading deity of the fourth day. 

On just the fourth day, they make TYy&nkha of this syllable by 
pronouncing it with a tremulous voice, increasing and decreasing (divid- 
ing) the tone. It serves for rising the fourth day (to make it particularly 
important). Because the Nyunkha is (produces) food, for the singers 
seeking a livelihood wander about, in order to make food grow (by 
their singing for rain). 

By making Nyunkha on the fourth day, they produce food ; (because 
it is done) for producing food. Thence the fourth day is jdtavat, i.e., 
productive. Some say, one must make Nyfinkha with a word comprising 
four sounds ; for the animals are fourfooted, in order to obtain cattle. 
Others say, one must make Nyunkha with three sounds. These three 
sounds are the three worlds. In order to conquer these worlds, they say, 

* The rules for making the Nyfinkha are laid dwon in Asval. Sr. S (7, II), They are 

i.e„ « on the fourth day is the 

second sound (syllable) of each of the two first half verses in the beginning of the 
Pr&taranuvake to be pronounced with Nyfinkha. (This Nyfinkha is made in the following 
manner). The <5 (in dpd revatir and r&yd ) is pronounced thrice with three moras, in the 
high tone (uddtt a) ; this (6 thus pronounced in the high tone wibk three moras is each 
time followed by an indefinite number of half os (i.e., the vowel o pronounced very abruptly 
with half a mora only) or by five only, the last 6 (with three moras) being, however, 
followed by three half os only ; the first sound is pronounced with some impetus, when 
a syllable is spoken with Nyfinkha. 

This description which is quite exact, as I can assure the reader from my having heard 
the Nyunka pronounced by a Srobriya, is illustrated in Asv by several instances. It 
occurs twice in the first verse of the Pr&taranuv&ka (after the words yajna rdyas, the 
last syllable of both being changed into 6), and once in the Ajva Sukta (ogimm na 10 21), 
after the a of the word yajndya, and in the Niskevalya Sasfcra. The Nyfinkha is always 
followed by a pratigaira, pronounced by the Adhvaryn, containing also the NyfiSkha. 
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one must make Nyfinkha with, one sound only. S&ngal&yana, the son 
of Mudgala, a Brahman, said “ The word 4 Vach ’ comprises one syllable 
only ; therefore he who makes Nyhhkha by one sound only, does it in 
the right way.” They say, one must make Nyunkha with two sounds for 
[824] obtaining a stand-point, for man has two legs, and the animals have 
four; thus he places the two-footed man among the four-footed animals. 
Therefore, the Hotar ought to make Nyunkha with two sounds. At the 
beginning, he makes Nyfinkha in the morning prayer (Prataranuvaka) ; 
because creatures first eat food with the mouth. In this way, the Hotar 
places the sacrificer with his mouth (ready for eating) towards food. 

In the Ajya ^astra, the Nyunkha is made in the middle ; for, in the 
middle, he makes the creatures fond of food, and he places thus the 
sacrificer in the midst of food. In the midday libation, the Hotar makes 
Nyunkha at the beginning, because animals eat food with their mouth. 
Thus he places the sacrificer with his mouth towards food. Thus he 
makes Nyfinkha at both the libations (morning and midday) for obtaining 
food. 

(The Characteristics of the Fourth Day. The &astras of 
the 'Morning and Midday Libations) 

The leading deity of the fourth day is the V&ch. The Stoma is the 
twenty-one-fold, the Satnan is Vairaja, the metre is Anustubh. He who 
knows what deity, what Stoma, what S&man, what metre fare required) 
on the fourth day, succeeds through it (the fourth day). The terms A 
pfa are the characteristics of the fourth day. The fourth day has all the 
characteristics of the first, vis., yultta raiha am p& (to drink) ; the 
mentioning of the deity in first pada, an allusion to this world. Other 
-characteristics of the fourth day are the jdta, hava, sukra what has the form 
of speech (the Nyfinkha), what is by. Vimada viriphita, what has different 
metres (vidhhandas), what is wanting in syllables, and [325} what has an 
excess of them; what refers to Viraj and to Anustubh ; the tense in 
future (kari$yat). 

Agnim na svavriktibhih (10, 21) is the Ajya hymn of the fourth day. 

It is by the Risi Vimada, whose name is contained in an alliteration in 
it (in vi vo made), and has alliterations, consonances, and assonances 
(viriphitam ). 3 Such a hymn is a characteristic of the fourth day. It con- 

‘The word viriphitam has, it appears, been misunderstood by S&yarta, who explains it 
by “ nyunkhita,” i. e., in which the Nyfifikba Jus made. It is true, the NyQSkha is made 
hy the Hotar, when repeating the two Vimada hymns (agnim na svavriktiiMr 10, 24 , and 
hiha Bfuta. inctrah 10, 22) on the morning and midday [of tho fourth day (See Ady, 
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sists of eight verses, and is in the Pafikti metre ; because the sacrifice is 
a Pafikti (series of ceremonies) ; and cattle are of the Pafikti nature {i. e,, 
they consist of five parts) ; (it is done) for obtaining cattle. 

These eight verses make ten J agatis, * because £326] this morning 
libation of the middle three days (from the fourth to the sixth) belongs to 
the Jagat (i. e., Jagatt). This (the connection of the Jagati with the 
morning libation) is a characteristic of the fourth day. 

These eight verses comprise ten Anustubks; for this is the Anus- 
tubh day, in the application of which metre one of the characteristics of 
the fourth day consists. 

These eight verses contain twenty G&yatris ; for this day is, again, 
a day of commencement (like the first, where Gayatri is the metre). In 
this consists a characteristic of the fourth day. 

Although this hymn is neither accompanied by the chants of the 
Sanaa singers, nor by , the recitations of the Hotri priests, the sacrifice 
does not lose its essence by it, but the sacrificial personage is even 
actually present (in it) ; thence it serves as the Ajya $astra of the 
fourth day. They thus develop (stretch) out (of the form of) the sacrifice 
(contained in this hymn), the sacrifice (i. e., this hymn is the external 
shape, in the boundary of which the sacrifice— conceived as a being — 
extends and thrives), and obtain (through the medium of this hymn) 
the Vach again. (This is done) for establihshing a connection (between 
the several periods of three days. Those who have such a knowledge move 
continually within the closely connected and uninterrupted periods of 
three days (required for having success in the sacrifice). 

St. S. 7, 11). But the term nyuhkha being perfectly known to the author of our Br&hmanam, 
and its application even being accurately described by him (in 5, 8), it is surprising % 
only why he should call this peculiar way of lengthening the syllable d (m) in the midst 
of a verse, here viriphita. Besides, the Nyfinkha does not take place in the Yimada hymn 
only, but in the beginning verses, the Pr&taranuv&ka of which verse is by the Sfidra Risi 
Kavasa Ailfisa. Viriphita must refer to some peculiarities which lie in the two hymns 
alluded to. On reference to them, every one will observe that in the first of them, each 
yerse concludes with the word vivak$ase, and contains the words vi vo wade, which are an 
allusion to the name of the Risi Yimada, who is therefore also called viriphita ; in the 
second, there occurs in the two first voices in the same place (in the commencement of 
the second pada) the term adya, and at the end of several padas in the following verses, 
the word vajrivah . These repetitions of the same words, generally commencing with 
ya f vi, vo is, no doubt, the proper meaning of the term (t viriphitam," as understood by 
the author of our Br^hmanam. 

4. This is brought about by repeating thrice the first and last verses. Hie pankti con- 
sists of 4i syllables. In this way of computation, one obtains 480 syllable#, just as many 
as 10 Jagatis comprise (S&y,) If they are divided by 32 (the nnmbet of syllables for the 
Anustubh metre), then we obtain 15 Anustubhs, and if divided by 24, 20 0&yatris* / 



The Pra-uga Sastra, which is in the Anustubh metre, is composed 
of the following verses : Vayo sukro (4, 47, 1), vihi hotrd avita (4, 48, 1) 
vayS satam harinam (4, 48, 5), indra's aha vayav esam (4, 48 2-1), & ehikitdna 
sukratd (5, 66, 1-3), a no visvdlhir Utibhih (7, 24, 4-6), tyam u vo aprah- 
anam (6, 44, 4-6), apa tyam vrijinam ripum (6, 51, 13-15) ambitame 
nad-ttame (2, 41, 1-3). In them, there occur the words, [827] a pra, and 
sukra, which are characteristics of the fourth day. 

Tam tva yajnebhiv imahe (8, 57. 10) is the beginning ( pratipad ) of the 
Marutvatiya £$astra. The word imahe “ we ask for ” in this verse, means 
that this day’s work is to be made long (in consequence of the multitude 
of rites) as it were (just as one has to wait long before a request is 
acceded to). This is a characteristic of the fourth day (for it indicates 
the multitude of its rites). 

The verses, Idam vaso sulam andhah, (8, 2, 1-2), Indra nediya (Val 
5. 5-6), prditu Brahmanaspatir { 1,4, 34), Agnir netd (3, 20, 4), tvam Soma 
kratuhh.il} (1, 91, 2), pinvanty apo (1, 64, 6), pra va indr&ya bfihate (8, 78, 
3), which form pari of the Marutvatiya ffastra of the first day, are also re- 
quired for the fourth day, and are a characteristic of it. &rudhi havam ma 
ri$anya (2, 11, 1) is the hymn which contains the word hat)® (call), being 
a characteristic of the fourth day. In the hymn Marutvdih Indra vri§ - 
abhd (3, 47), there is, in its last quarter (47, 5), in the word huvema, the 
root hu perceptible, which is a characteristic of the fourth day. This 
hymn is in the Tristubh metre. 

By means of the padas of this hymn which stand firm, the Hotar keeps 
the libation lest it fall from its proper place (it should be kept in its proper 
place, like a piece in machinery). Imam nu mayinamhuva ( 8,65,13) 
is the setting (pary&sa), containing the word huva t which is a characteristic 
of the fourth day. The verses (of this hymn) are in the G&yatri metre, 
for the Gayatri verses are the leaders of the midday libation in these latter 
three days. That metre is the leading one in which the Nivid is placed ; 
therefore one puts in (these) Gayatri verses the Nivid. 

; Piba Somam Indra mandatu (7, 22, 1-2) and srudhi havam vipipar 
nasyadrer (7, 22, 4-5) is the Vaira/ja Pristham of the Brihat days, to 
which the fourth day belongs. [328] This (reference to the Brihat) is 
a characteristic of the fourth day. 

Yad vdvdna (10, 74, 6) is the immovable Dhayya. 

Tvdm iddhi havdmahe (6, 46, 1) forms the womb (central verse) to 
which the Hotar brings (all) back, after the Dhayya has been recited ; 
for this is a Brihat S&ma day, according to its position (thence the 
Pragfttha, constituting the text of the Brihat Saman, is its womb). 


223 

Tuam Indra pral{trti$u (8, 88, 5) is tlie Saina Pragatha ; (the third 
pada) asastiha janita contains the term “ j&ta,” which is a characteristic 
of the fourth day. Tyam d $u vdjinam (10, 178) is the immovable 
Tarksya. 

5. 

(The Remainder of the Nifkevalya &astra, and the 
Sastras of the Evening Libation) 

Kuha sruta indrdh, (10, 22) is the Yimada hymn, with alliterations, 
assonances, and consonances, by the Risi whose (name) is contained in 
an alliteration (vi vo made in 10, 21 being taken as equal to vimada). 
This is one of the characteristics of the fourth day. The hymn yudhmasya 
te vrmbhasya (3, 46) contains (in the fourth verse) the word janu§ct 
(from the root jan “ to be born ”), which is a characteristic of the fourth 
day. It is in the Tristubh metre. By means of the padas of this 
hymn which stand firm, the Hotar keeps the libation, lest it fall from 
its proper place. 

Tyam uvali satrdsdham (8, 81) is the setting. Its words, visvasu gir$v 
ayatam , indicate that this day’s work is to be made long, as it were, which 
is one of the characteristics of the fourth day. They are in the Gayatrl 
metre ; the G&yatris are the leaders of the midday libation in these three 
(latter) days. 

1329] The Nivid is to be put in that metre which leads (the day) ; 
therefore they put the Nivid in the G&yatris. Visvd devasya netus (5, 
50, 1),- tat savitur varenyam (3, 62, 10-18), & visvadevam saptatim (5, 82, 
7-9), are the beginning and sequel of the VaNvadeva £$astra on the 
fourth day, which is a Brihat day, being one of the characteristics of 
the fourth day. A devo y&tu (7, 45) is the (Nivid) hymn for Savitar ; 
it contains the term ct, which is a characteristic of the fourth day. 

Pra dydvd yajhdih prithivi (7, 53) is the (Nivid) hymn for Dyav&- 
prithivi ; it contains the term pra, which is a characteristic of the fourth 
day. Pra fibhubhyo d&tam iva vaoham isya (4, 33) is the (Nivid) hymn 
for the Ribhus ; it contains the words pra and vacham i§ya, which are 
characteristics of the fourth day. Pra sukrditu devimanfyd (7, 34) is 
the (Nivid) hymn for the Yi4vedevah ; it contains the terms pra and 
sukra, which are characteristics of the fourth day. It has different metres, 
such as consist of two padas, and such as consist of four padas. Thia 
is a characteristic of the fourth day. 

V ai&vanarasya sumatcLu sydma (1, 98) is the beginning of the Agni- 
maruta £>astra ; it contains the term jata, which is a characteristic of 
. the fourth day. Ka im vyahta (7, 56) is -the (Nivid) hymn for the Marutas. 


(In the third pada of its first verse) there are the words, nakir hy e$dm 
jandnsi veda, which contain the root fan to he born (in jandnqi), which 
is a characteristic of the fourth day. The verses of this hymn are in 
unequal metres ; some have two padas, some four. This constitutes a 
characteristic of the fourth day. 

Jdtavedase sunavdma somam (1, 99, 1) is the immovable J&tavedte 
verse. Agnim narS didhitibir (7, 1) is the (Nivid) hymn for Jatavedas ; 
it contains the term janayanta, which is a characteristic of the fourth 
£330} day. Its meters are unequal ; there are in it "Virajas and Tris- 
fubhs. This constitutes a characteristic of the fourth day. 


SECOND CHAPTER. 

(The Characteristics and &astras of the Fifth and 
Sixth Days of the Dvddasdha) 

6 

The Characteristics of the Fifth day. The &astras 
of the Morning and Midday Libations) 

The leading deity of the fifth day is Gdus (the cow). Its Stoma is the 
Trinava (twenty-seven-fold), the Sfiman is the ^akvaram, the metre is 
Pankti. He who knows what deity, what Stoma, what Satnan, what 
metre (are required on this day), succeeds by it. What is not & and 
not pra, what is fixed (standing), that is a characteristic of the fifth 
day. Besides, the characteristics of the second day re-occur in the fifth, 
such as tirdhva, prati, antar, vri§an, vpidhan : the mentioning of the 
deity in the middle pada, an allusion to the airy region. (In addition 
to these, there are the following peculiar characteristics), dugdha, (duh to 
milk) udha (udder), dhenu (cow) prisni (cloud, cow) mad (drunk), the 
animal form, an increase (adhydsah), 1 for the animals differ in size, as 
it were, one being smaller or bigger than the other.* This (fifth) day 
is jdgatam, i.e., it refers to the movable (jagat) things (or the Jagati 
metre), for [331] the animals are movable ; it is Mrhatam, for the a nimals 
have reference to the Brihati metre ; it is pdnktam, for the fl/mmak refer 
to the Pankti metre ; it is vdmam, i.e., left, because the animals are of 
this quality. 3 It is havipnat, i.e., having offerings ; because tbe animals 

* The Puiu is considered to have five feet, the mouth being reckoned as the fifth. 8dy. 

*,The- original mk^drd iva M pasavo cannot be literally translated. I therefore must 

content myself with » paraphrase, based chiefly on Savana ; Itsudra means small, low ; and 
vi expresses" different, manifold.” 

* SSy. interprets the word vdma here differently. He takes it to mean “ lovely, beautiful.” 
This, he says, refers to the song (what song, he does not specify) which is pleasing to heat 
m account of its sweet tones and sounds ; or to the beautiful view which animals, such 


are an offering (serve as an offering); it is vapu$mat, i.e., liaving a 
body ; for the animals have a body ; it is sdkvaram pdtiktam , and has the 
present tense, just as the second day. 

Imam A suvo atithim (6, 15) is the Ajya $astra. It is in the Jagati 
metre with additional other metres (such as S’akvari, Ati4 akvari, &c.) ; 
this is the animal characteristic of the fifth day. 

The Pra-uga $astra of the fifth day, which is in the Brihati metre, 
consists of the following verses : A no yajham divisprisam (8, 90, 9-10), 
d no vayo (8, 46, 25), rathena prithapdjasa (4, 46, 5-7) bahavali s&rachak- 
$as& (7, 66, 10-12), imd u vdm diviftaya (7, 74, 1-3), pibd sutasya raaind 
(8, 3, 1-3), devam devam vo vase devam (8, 27, 13-15) brdiad u gdyi^e 
vacha ( 7, 96, 1-3). 

In the verse yat p&nchajanyayavisd (8, 52, 7), which is the beginning 
of the Marutvatiya ^astra, there is the word panohetjanyayd (consisting 
of five families) which (five) is a characteristic of the fifth day (it being 
p&fikta, i. e., five-fold.) 

Indva it somapa ekalf. (8, 2, 4), Indra nediya edihi (V&l. 5, 5), utti$tha 
Brahmanaspate (1, 40, 1), Agnirnetd (3, 20, 1), tvam soma ItratnibMl ) (1, 91, 
2), [3321 pinvanty apo (1, 64, 6), bfihad Indrdya g&yata (8, 78, 1) is the 
extension (of the Marutvatiya ^astra) of the fifth day, which is identical 
with that of tile second ' ■ ('Vm ' 

Avitdsi sunvatd (8, 36) is a hymn which contains the word mad “to 
be drunk.’' There are (in the first verse) five padas, which is in the Pafikti 
metre, all these are characteristics of the fifth day. Itthd hi soma in mada 
(1, 80) is another hymn in the Pafikti metre, consisting of five padas 
which contains the word mad also- 

The hymn Indra piha tubhyam sut.o madaya (6, 40), composed in the 
Tristubh metre, contains the word mad also. By means of this pada 
which remained firm, the Hotar keeps the libation in its proper place, 
preventing it from slipping down. The triplet marutvam indra midhva 
(8, 65, 7-9) is the setting containing neither the word & nor pra which is a 
characteristic of the fifth day. These verses are in the Gyatri metre, which 
lead the midday libation of the three days’ sacrifice. The Nivid is placed 
in that metre which is the leading one. Therefore the Hotar places 
the Nivid in (these) Gayatris. 

as cows, horses, &c., represent to the eye of’ the spectator. Bat these explanations hay® 
he sense at all, and appear to be mere guesses. I think it belter to take the •word ia 
the meaning ‘‘ left " according towhich the animals are, the " left part ” in creation, opposed 
to men and gods who represent the right. 


7. 

, (On the Sakvara Saman and the Mahdntmms. 

The Nishevalya Sastra.) 

On the fifth, day, which is a Rathantara day, the S&ma singers chant 
the Mahanamni verses 4 according to the Sakvara tune ; this is a charac- 
teristic of the fifth day. Indra (having had once a desire of becoming 
great), made, himself great by means of these verses ; therefore they are 
called Mah&n&mni. These worlds (also) are Mahanamnis, for they are 
great. 

[8381 Prajapati had, when he created the universe, the power (of making 
all) this and everything. The power possessed by Prajapati to make 
all this apd everything when creating these worlds, became the $akvari 
verses. Thence they are called ^akvaris (from sahnoti, he has the power). 
He (Prajapati) made them (these Mah&n&mnfs) to extend beyond the 
frontiers. All that he created as extending beyond the frontieis, burned 
cords ( sima ). Thence comes the word siman, from sima a cord. 

The verses Svddor ittha vi$uvato (1, 84, 10), upa no harilhili sutam 
(8, 82, 31), indram vi'sva avivridhann (1, 111, 1), are the Anurfipa (of 
the Niskevalya Sastra) ; they contain the words vrmn, prisni, mad, 
vridhan, which are characteristics of the fifth day. Yad vavdna (10, 74, 6) 
is the immovable Dhayya. By repeating Abhi tda s&ra nonumo after the 
DMyyi, the Hotar returns to the womb of the Rathantaram (as the receptacle 
- of all ceremonies), this (fifth) day being a Rathantara day by its position. 
Mo m tvd vaghatas ehana (7, 32, 1-2) is the Sama Pragatha with an addi- 
tional foot, having the animal form (five parts), which is a characteristic 
of the fifth day. Tyam A vajinam is the immovable Tarksya. 

8 . : . 

( The Remainder of the Eiqkevalya Sastra. The 
Sastras of the Evening Libation.) 

The hymn, predam brahma (8, 37) is in the Paixkti metre, comprising 
five padas. The hymn, Indro rriaddya vdvridha (1, 81) is in -the Pafikti 
metre, consisting of five padas, and containing, the term “mad." By 
means- of the hymn Satrd madasas tava (6, 36, 1) which contains the term 
“mod” also, and is in the Tri§tubh metre, the Hotar keeps through 
its padas which remain firm, the libation in its proper place, [8841 
■thus preventing it from falling down. The triplet, tarn Indram vctjay- 
dmad (8, 82, 7-9) is the setting ( pary&sa ). (Its third pada) sa vri?a vri§- 
Sho > bhmat, contains the animal from (there is the word vri$an, i. e., 

4 These are iddd maghavcm. See 4, 4. 


male, in it). It is in the Gayarti metre, for the Gayatris are the leading 
metres at the midday libation in this Tryaha (the three days from the 
fourth to the sixth). The Nivid is placed in that metre which is the 
leading. Therefore the Hotar places the Nivid in (these) Gayatris. 

The verses, tat savitur vririxmahe (5, 82, 1-3) adyd no dem savitar (5, 
82, 13-15), are the beginning and sequel of the Vai4vadeva $astra on 
the Rathantara day, of which the fifth is one. Ud u ?ya demri savitd 
damund (6, 71, 4-6) is the (Nivid) hymn for Savitar. In it there is the 
# word vdmam (in the last pada), i.e., left, which is a characteristic of the 
animal form. In the Dy&v&pyithivi hymn, mahi dymclprithivi (4,56) 
the words ruvad dhohqa (in the last pada) contain the animal form (be- 
cause the word dhokgci, from the root dull, to milk, is in it). 

Bibhur vibhvd vaja (4, 34) is the Ribhu hymn. Because the auimals 
are vajah, i. e., property, booty, which ( vdja ] )) is an animal form. Stu$e 
janafn suvratam navyasibhir (6, 49, 1) is a hymn (in the Tristubh metre) 
with an additional pada (in the last verse, which is in the ^akvari, instead 
of in the Tristubh metre). This is the animal form (animals being 
supposed to have five feet instead of four, the mouth being counted as 
the fifth) which is a characteristic of the fifth day. Havi$ pdntam ajaram 
(10, 88, 1) is the beginning of the Agnimaruta $astra. It contains the 
word hams, i. e., offering, which is a characteristic of the fifth day. Vapw « 
na tachehikitu$e (6, 66) is the (Nivid) hymn for the Marutas, which con- 
tains the word vapus, i. e., from. Jatavedase sunavama is the invariable 
Dhayya. Agnir hold [ 335 ] grihapatify (6, 15, 13) is the (Nivid) hymn 
for 3 atavedas, with an additional pada (at the end) ; this is the animal 
form, which is a characteristic of the fifth day. 

a : ■ ■ ■ 

(On the Bituydjas of the Sixth Day.) 

The sixth day is deva kqetra, i. e., the field of the gods. Those who 
enter on the sixth day, enter the field of the gods who do not live to- 
gether, but each in his own house. They say. No Ritu (season) lives 
in the house of another Ritu. Therefore the priests perform the Ritu- 
y&jas (offerings to the Ritus), each for himself, without appointing 
another one to do it for them. 5 Thus the priests prepare all the Ritus 

“This refers to the circumstance that at the common Soma sacrifices, such as the 
Agnistoma, the Rituyaja mantra for the A&hvaryu and the saerifieer are repeated by the 
Hotar, and not by the Adhvaryu>nd the saerifieer themselves. But at a Sattra, to which 
elass of sacrifices the Dv&dasaha belongs, this is not allowed ; each must act for himself* 
each member of the body of priests who are performing a Sattra, being alternately priest 
and sacrifieer. The Rituy&ja mantras for the Adhvaryu and sacrifieer are the eleventh 
and twelfth in order. See the note on page I85-S0, 1 
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without .foregoing such or such one (and make them fit for their own use) 
that the whole assemblage enjoys happiness, each in his own pl ace> 
They say, No order for making the Ritu offering is required, nor is the 
formula to be repeated. Because the order given (by the Maitrl- 

varuna), for the Ritu offerings are the Vacb, who is wearied on the sixth, 
day. When they would give the order (for repeating the Y&jy&s) for the 
Ritu offerings, and call “vau$at,” then they would have Vach wearied 
tired, sinking under her load® (the number of mantras recited on the 
previous days) and faltering in her 13363 voice. 7 But if the priests do nok 
repeat the order for the Ritu offerings, nor repeat vausat after the Yajygg 
then they fall from the line of the sacrifice which should not be broken 
and (consequently they fall) from the sacrifice, from the pr&na (breath) 
Praj&pati and cattle, and will (henceforth) walk crooked. Therefore the 
order (praifa) to repeat the mantras, as well as the Yajya verse (at the 
end of which the Vasatkara occurs) should he preceded by a Rik verse * 
Thus they will not have the V&ch wearied, tried, sinking beneath her load 
faltering in her voice, nor will they fall from the line of sacrifice which, 
should not be broken, nor from the sacrifice, nor from the prana, nor from. 
Praj&pati, nor from the cattle, nor walk crooked. 


(On the 'Nature and Meaning of the Paruchhepa Verses.) 

They place at the two first libations a Paruchhepa verse (one seen by the 
Risi Paruchhepa) before each of the Yajyts, which are repeated by the 
seven Hotars in their order (the so-called prasthitas) 9 The name of their 
metre is Rohita. By means of it Indra ascended the seven heavens. 
Thus he who has this knowledge ascends the seven heavens. They Sa y 
Verses which consist of five padas (steps) are a characteristic of the fifth 
day, and such ones as consist of six padas are fit for the sixth day, why 
then are metres of seven padas (as the Rohita is) [337} recited on the 
sixth day ? (The reason is) By six steps the sixth day is reached ; but by 
cutting off, as it were, the seventh day (by taking it single) they settle 
with the seventh step down (in heaven after having reached it by six) 
Thus they regain the V&ch for the connection (of the whole). Those who 
are possessed of such a knowledge have the three days connected and un- 
. broken. 

■ Ri&iavahi ; rikm=bhagnq, broken, stands, as Say. observes, instead of vnkim. ~~~ 

• Vabardvini. 

• Tlie verse to be prefixed to the Praisa and Yftjy4 is tubhyam Kinvzm <2, 36, 1). 

•Previotw to the recital of every YSjyft, one of the Paruchhepa verses is toK, 

a * risa p * ,ussa iBdawMi - i88 > 6 -“> 
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11 . 

(On the Origin of the Paruchhepa Verses.) 

The Dev&s and Asuras waged war in these worlds. The Devas turned 
the Asuras by means of the sixth day’s ceremonies out of these worlds. 
The Asuras seized all things which they could grasp, took them and threw 
them into the sea. The Devas following them behind 1 ® seized by means 
of this metre (of the Paruchhepa verses which have seven padas) all they 
(the Asuras) had grasped. Just this pada, viz., the additional pada (the 
seventh in the Paruchhepa verses) became a hook for the purpose of 
gathering the treasures (thrown into the sea by the Asuras). Therefore 
he who has this knowledge, deprives his enemy of his fortune and turns' 
him out of all these worlds. 

12 . 

(The Characteristics of the Sixth Day. The tiastras of the Morning and 

Midday Libations.) 

Heaven (Dy&us) is the leading deity of the sixth day. The Stoma is 
the thirty-three-fold, the Saman is Raivatam, Atichhandas the metre. 
What has the same end (refrain) is a characteristic of the sixth day. [838] 
The sixth day has the same characteristics as the third, viz. the words, 
aka, anta, end," repetition, consonance, cohabitation, paryasta (set), three, 
what has the form of anta ; the mentioning of the deity in the last pada, 
an allusion to that world (heaven). The peculiar characteristics of the 
sixth day are, the Paruchhepa hymns comprising seven padas, the 
Narasamsam,. the Uabhan edi§tham, the Baivatam the- Atichhanddh, and 
the past tense. 

Ayam jdyata manuqo dharimarii (1, 128) is the Ajya £>astra, which 
is a Paruchhepa hymn, an Atichhandah (a metre exceeding the normal 
measure) comprising seven padas, which is a characteristic of the sixth 
day. 

The Pra-uga $astra consists of the following verses, which all are 
Paruchhepa, and Atichhandah, comprising seven padas : stirnam barhir 
up no ydhi vitaye (1, 135, 1-3), a vdm ratho niyutvan (1, 135, 4-6) ; 
susuma yatarn adrihhir (1, 137, 1-3) ; yuvdm stomebhir demyanto (1, 139, 
4-6) ; avar maha (1, 133, 6-7) ; astu srdu$al (1, 139, 1) ; o §u no agne 
srinuhi tvam fyitd (1, 139,7); ye devaso divy ekadasa (1,139, 11) ; iyam 
adaddd rabhasam (6, 61, 1-3). 

Sa pHrvy6 mahandm (8, 52, 1-3) is the beginning of the Marutvatiya 
J^astra, because mohan is a word in anta (acc. mahdntam), and anta , i. 

10 Amihaya—pri^thato gatvd S. 
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end, is a characteristic of the sixth day, being the end (the last of the 
second series of three days). The verses, Tray a indrasya Soma (8, 2, 7-9) ; 
■Indra nediya edihi (Val. 5, 5-6) ; pra n&nam Brahmanaspatir (1, 40, 5-6) ; 
Agnir netd (3, 20, 4); tvam Soma Ttratubhib (1, 91, 2), pinvanty apd (1, 64, 6) ; 
and nakil} suddso ratham are the extension (atdnafy of the Marutvatiya 
£$astra) and identical with those of the third day. 

Yam tvam ratham indra medhas&taye (1, 129) is a Paruchhepa hymn 
in the Atichhand&h metre, consisting £339} of seven padas. Sa yo vfi§d 
vrimyebhih (1, 100) is the hymn whose verses have the same refrain 11 
( samdnodarka ). Indra Marutva iha pdhi (3, 51, 7) is the hymn, 18 which 
contains an anta, (a participle of present tense form in ant, or its equiva- 
lent) in the words (verse 9), tebhifa saltam pibatu vritrakMdah ; because 
vritrakhado (ado being taken as equivalent to anta) is the anta, and the 
sixth day is the end (anta). By means of this hymn, which is in the 
Tristubh metre, the Hotar keeps through its padas which remain firm, 
the libation in its proper place, preventing it from falling. Ayarh ha yena 
(10, 65, 4-6) is the triplet which serves as a setting, for in its words, svar 
marutvata jitam, there is an anta, jita is an anta. 1 3 These verses are in 
the Gayatrx metre ; the G&yatris are the leading metres at the midday 
libation during these three days. The Nivid is put in the leading metre ; 
thence the Hotar puts the Nivid in the Gayatrx metre. 

The verBes, revatir na sadhamd.de (1, 30, 13-15), and revan id (8, 2, 
13-15), form the Raivata Pristha (the Raivaita S&ma), which is used on 
a Brihat day, to which the sixth day belongs. The verse yad vdvdna is the 
invariable Dh&yy&. By “ tvdrh iddhi havdmaM ” (6, 46, 1-2) which follows 
the Dh&yy&, the Hotar returns all to the womb of the Brihat Sama ; for 
this is a Bfihat day according to its position. Indram id devatataya (8, 
3,5-6) is the Sama Pragatka which has the characteristic of ninrita 
(has a consonance). 14 Tyam u ,jit vdjinam is the invariable Tarksya. 

13 

[840] (The Remainder of the Nifkevalya Sastra and the &astras of the 

Evening Libation.) 

Endra ydhy upa nab (1, 130) is the Paruchhepa hymn, in the Atichhan- 
d&h metre, comprising seven padas. Pra gha nvasya (2, 15) is the hymn 
whose several verses have the same refrain. 1 0 In the hymn ahhur eko 

11 This is Marutvdn no bhctvatv indra utu 

** In the present state of the Samhit& it is incorporated with another one. 

This appears to be an error, the form ant is to be sought in marutvata . 

, 14 Because in every pada there is the word Indra, the repetition of "which resemble^ 
the sounding of a bell metal instrument.— Bay, 

n This is mada indra chakdra. 


rayipate (6, 31), the words occur (verse 5) raiham dtistha tuvinrimna 
bhtmajn ; in it the word sthd “ to stand, ” marks an end (standing being the 
end of going) which is a characteristic of the sixth day. By means of this 
hymn, which is in the Tristubh metre, the Hotar keeps, through its padas 
which remain firm, the libation in its proper place, preventing it from 
falling. Upa no haribhil} stntam (8, 82, 31-33) is the setting which has the 
same refrain. It is in the Gayatri metre, which is the leading one of the 
midday libation of the three (latter) days. Therefore the Nivid is to be 
placed in it. Abhi tayrh devam Savitaram (Vaj. Samh. 4, 25) is the 
beginning of the Vaisfvadeva Sastra, in the Atichhanda metre. Tat Savitur 
mrenyam (3, 62, 10-11) and do§6 agdt from the sequel, because gata, i.e., 
gone, signifies an end, which is a characteristic of the sixth day. 

Ud u sya devali savitd savaya (2, 38) is the (Nivid) hymn for Savitar ; the 
words therein, sasvattamam tadapa vahnir asthdt, contain an anta, for sthita, 
i.e., standing is an anta. 

Katara purvd (1, 185, 1) is the (Nivid) hymn for Dvavaprithivi, whose 
verses have the same refrain. 16 

Kim u sresthali Mm yavitfhd (1, 161) and upa no vcijd adhvaram 
ribhuk?a (4, 37) form the Arbhavam [341] Narat!ari> s am hymns, in which 
the 'term “ three ” occurs, being a characteristic of the third day. 

The two hymns Idam itthd rdudram (10, 61), and ye yajnena dak$i~ 
nayd samaktd (10, 62) form the Vaisvadeva (Nabhanedistha) hymns. 

14. 

(The Story of Nabhanedistha, the son of Manu.) 

He recites the Nabh&nedistham. Nabhanedistha was a son of Manu, 
who was given to the sacred study (after his investiture in the house of 
his Guru) ; 17 his brothers deprived him of his share in the paternal pro- 
perty. He went (to them) and said, “ What portion is left to me ? ” They 
answered, “ Go to the adjudicator 19 and arbitrator. ” By “adjudicator 
and arbitrator ” they meant their father. He went to his father and said, 
“ They have divided the property including my share among themselves.” 
The father answered, “ My dear son, do not mind that. There are the. 
Angirasah just engaged in holding their sacrificial session (Sattra) for 
going to heaven. As often as they commence the ceremonies of the sixth 
day, they are puzzled (frustrated in their design). Let them recite on the 
sixth 'day those two hymns (abovementioned, Rigveda 10 , 61 - 62 ), then they 
will give thee the sum of a thousand which' is contribute d by all the , 

”~This is dydv& rak$atam p rithivi no abhvdt. 

" This is the meaning of the term brahmachuryam vasantam. 

” tiistdva. 



sacrifices who participate in the sacrificial session, 19 when they go to 
heaven.” He said, “ Well, let it be so.” He then went to them, 
saving, “ Receive me, the son of Manu, among you, 0 ye wise I” They 
said, “ What dost thou wish, that thou speakest thus ? ” He answered, 
[342] “ I will show you how to perform the sixth day, then give me the 
reward for the sacrificial session of a thousand (cows or other valuables), 
when you go up to heaven.” They said, “ Well, let it be so.” He made 
them recite on the sixth day those two hymns ; then they became aware 
of the Yajna (the sacrifice regarded as a person, leading to heaven), and 
of the heaven-world. Therefore the Hotar recites those two hymns on 
the sixth day, in order that the sacrifieer might become aware of the 
sacrifice, and to have subsequently pointed out the heaven-world. When 
they were going up,, they said, “This thousand, 0 Brahmana, belongs to 
thee.” When lie waB putting all together (the thousand pieces), a man 
clothed in a blackish (dirty) dress 20 alighted and approaching him, said, 
“ This is mine ; I have left it here.” He answered, “ The Angirasah have 
given it to me.” The man said “ Then it belongs to either of us, thy 
father may decide.” He went to his father. He asked him, “ Have they 
not, my dear son, given you (the reward) ? ” He said, “ They have given 
me ; but a man clothed in a blackish dress alighted, and approaching me 
said, ‘ This is mine, I have left it here.’ So saying, he took it.” The 
father said, “ It is his, my dear son ! but he will give it to thee.” He 
went back to him, and said, “ Sir, this belongs only to you ; so says my 
father.” He said, “I give it to thee, because you have spoken the truth, (i.e. t 
acknowledged that it is my property).” Therefore a man who is learned 
must speak only the truth. This is the mantra of “ the thousand gifts,” the 
Nabhanedistha hymn. Upon that man who has this knowledge, a thousand 
gifts shower, and he gets a glimpse of heaven by means of the sixth day. 

IS. 

[348] On the auxiliary Sastras at the Evening Libation, Nabhanedistha, 
Vdldkhilya, the SuMrti Hymn, V I'is&kapi, and Evaydmarut. The Agni- 
mdruta Sastra of the Sixth Day. { See 6, 27-30.) 

The Hotar onght to repeat those Sastras. which are ealled the 
. accompaniments (of the others on the sixth day), viz., the N&bhtaedis- 
tham, Yalakbily&, Vrisakapi and Evayamaruta only as auxiliaries 
(to the V aii! vadeva-^astra). If the Hotar foregoes only one of them, 

,a This is the translation ; of mttra-parive$anam. 

90 S&y. says that according to another Sdkhd, this man is Rudra, the master of cattle. 
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(these additional $astras), the sacrificer will lose something. If he 
foregoes the NabMnedistham, then the sacrificer will lose his semen ; 
if he foregoes the Valakhilyas, then the sacrificer will lose his breath ; 
if he foregoes the Vpsfikapi, the sacrificer will lose his soul; and 
if he foregoes the Evay&marutam, then he will turn the sacrificer 
out of his divine and human position. By means of the Nabhanedis- 
tham, he (the priest) poured the semen into the sacrificer by means of the 
Valahhily& verses, he transformed them (to make an embryo). By means 
of the hymn 01 by Suktrti, the son of Kaksivat, he made the womb 
set forth the child, because therein (in the first verse is said), “ Let us 
rejoice in thy shelter, Indra! (just as people find pleasure in a large 
commodious room).” Thence the child ( garhha ), though being larger, does 
not damage the womb which is (much) smaller. If the womb is pre- 
pared by (this) sacred hymn (Brahma, the Sukirti hymn), then the 
Hotar imparts to the sarcificer the faculty of walking by means of the 
Evayamaruta hymn (5, 87). If he has done all required for making 
the sacrificer walk, then he walks (he has obtained the faculty of 


walking). 

AUkha krimrn ahar arjunam <6, 9, l-33).is the -beginning of the 
Annimtate gastra, because <Aas [S4« is a repetition, and a consonance, 
which is a characteristic of the sixth day. «•*» '» nAma mimlam 
wiatrS (7, 57) is the Maruta hymn. Here is the plural (because the 
Marutas are many) to be urged ; because the plural .8 an an to, and tins 
is a characteristic of the sixth day. 

Jttaveiaee Bnnavima (1, 99, 1), ie the invariable Jitavedis verse So 
w atnaM Bahasa (1,96, 1) is the (Nivid) hymn for d.tavedas whose 
verses have the same refrain, which is a characteristic of (he sixth day 

The priest, apprehending the onto, t. ends of the ™SU fall 

down, keeps them up by repeating twice the word ihimyan, , c., 
they may hold, just as one ties and unties successively 
cord - or just as one (a tauner) is driving in the end of a (wetted) skin 
a peg in eider to keep it (expanded). It is don, to keep the sacnhee 
ITntmpted. Those who have such a knowledge have the three days 
continuous and unbroken (undisturbed). 


Apa pracha Indra (10 9 131). 

11 It is ia the last pada o£ all verses of this hymn, 
25 Xa order to make of them a largo ring, 

& 
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THIRD CHAPTER. 

(The Characteristics and Sastras of the Seventh and Eighth Days.) 

16 . 

(The Characteristics of the Seventh Day. The Sastras of the Morning 

and Midday Libation.) 

The terms a and fra are the characteristics of the seventh day. The 
seventh day is just like the first, yuhta, ratha, dsu, piba, the deity 
mentioned in the first pada, the allusion to this world (earth,) jata, 
anirukta, kariqyat (future), these are the characteristics of the seventh 
day. 

1345] Samudrdd urmim (10, 123, 2) is the Ajya hymn. Here is 
something hidden ( aniruktam , i. e., not explicitly stated) which is a 
characteristic of the seventh day. In the sea (Samudra) is Vach ; because 
neither the sea becomes (ever) extinct, nor Vach. Thence this (hymn) is 
the Ajya (fiastra) of the seventh day. Prom the Yajna (sacrifice) only,' 
the Hotar thus extends the sacrifice, 1 and thus they recover Vach again 
(to continue the sacrifice). The Stomas are at an end, the meters are at 
an end on the sixth day. Just as (at the Dar&ipurnamasa Isti) they 
cause to drip upon the pieces of sacrificial food drops of melted hotter 
(&fya\ in order to make them hot again 8 for recovering its essence 
already gone ; in the same way, they recover the Stomas and meters 
for regaining (the essence of) the sacrifice again by this Ajya $astra 
of the seventh day. It is in the Tri^tubh metre; because this is the 
metre at the morning libation during the (last) three days. 

The Pra-uga fkstra consists of the following mantras : d vdyo 
Ihd^a (7, 92, 1), praydbhir ydsi (7, 92, 3) & no niyudbhih satinir 
(7, 92, 5), pra sotd jiro odhvar&p asihdt (7, 92, 2), ye vdyava indra 
mdda ndsa (7, 92, 4), ya v&m satam (7, 91, 6), 8 pra yad vam Mitrdvaruna 
(6, 67, 9-11), d gomatd ndsatyd (7, 72, 1-3), d no deva savasai 7,30,1-3) 
pra vo yajnequ (7, 43, 1-3), pra kgodasd dhayasd (7, 95, 1-3). In these 
verses there are the characteristics of the £346} seventh day, d and pra, 
contained. They are in the Tristubh metre, because tbis is the metre 
at the morning libation during the (last) three days. 

’ With the sixth day. the sacrifice is finished. Vich is done up; hut the priest 
commences now developing the Yajna again. This can he done only by starting from the 
Yajna itself (without any other help>, and recovering the V&ch in the form of this allusion. 

3 Ail this is implied in the expression pratycibhigMrayan. 

* These six verses form two triplets ; they all are so called ekapatinis, and eonsti- 
’tufce the two triplets for Yfiyu and Indra respectively, which are always required at 
the Pra-uga Sastra. 
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A tod ratham yatliotaya t (8, 57, 1-2) ufom yaso sutum andali (8, 2, 1*2), 
Indra nediya ed ihi (V&l- 5, 5-6), pra&u Brahmanaspatir (1, 40, 3-4), 
Agnir netd (3, 20, 4), tvam soma kraftobMfy (1, 91 r 2), pmvanty apaty (1, 

64, 6), pra va indrdya- brihate (8, 78, 3), are the extension (of the Marat- 
vatiya ^astra) of the seventh day, identical with that of the first. 

In. the hymn, Kayd SabM savayasaljt, (i, 165) (9th verse), in. the 
words na jdyamdno nasate, na jdta the term jdttt occurs, which is one 
of the characteristics of the seventh day. This is the KayUubhiya 
hymn which effects unanimity (among people) and prolongs life. By 
means of it Indra, Agastya, and the Maruts became (unanimous). By 
reciting tho KwyasubMyam hymn, the Hotar produces unanimity. Blit 
it bears upon the prolongation of life also, Who desires that, may have 
repeated the KaydsubMyam . It is in the Tristubh metre; By means 
of its pada which remains firm, the Hotar keeps the libation in its proper 
place, preventing it from falling down. 

The hymn, tyam su me$am mahaya (1, 52) contains (in the second pada 
of the first verse) the words atyaih na vdjam havanasyada'thralham * the 
term ratha, i.e., carriage, being a characteristic of the seventh day. It * is 
in the Jagatt metre, for the Jagatis are the leading metres at the 
midday libation of these three last days. The Nivid is placed in that 
metre which is the leading thence one places (here) the Nivid in the 
Jagatis. . 

The hymns representing cohabitation are now repeated ; they are in 
the Tristubh and Jagati metres. Because cattle is represented by 
cohabitation and £3471 the Ohandomas * are cattle and calculated for 
obtaining cattle. Tvam iddihi havdmahe, and tvam hy ehi £3481 cherave 
f8, 50, 1-2) form the Brihat Pristha m the' seventh day* The same * 
Pristhas take place as on the sixth day. The Vairhpam (S&ma) belongs 

4 The Chandomah are three peeulair Stomas, which are repaired on the three last days 
of Navar&tra, or the seventh, eighth, and ninth days of the DvMasaha and the name of 
these three days themselves. They are minutely described in the T&ndya Brahmanam 
8,8-13. These Stomas are, the twenty-four-fold (chatnrwmia), the forty-four-fold (chains- 
ehatvarifma), and the forty-eight-fold (a^dchatvarimsa), The verses required for 
chanting the Chandomah on the three last days of Navar&tra are (according to the Udgd- 
tri prayoga of the Bvddasaha) all* pat together in the second part of the S&tnaved&rehl- 
team, commencing with the second Ardha of the fourth Prap&tkaka (pm kdvyam usaneva), 
and ending with the fifth Prap£fhaka (with the verse Yunk^vd hi kesinfl t hart). The 
order is, on the seventh day,, all h'&ma verses are put in the twenty-four-fold Stoma, on 
the eighth all are chanted according to the forty-four-fold Stoma in three varieties, on 
the ninth all are put in the forty-eight-fold Stoma, of which there are two varieties 
enumerated. There is here no change of the Stomas- according to the libations, as it is 
in tho Agni stoma and the cognate sacrifices." That Stoma, in which the first .Sfeotrapi . 



to the Rathantaram ; the Vaii4jam to the Brihat ; the S&kvaram to the 
Rathantaram, and the Raivatam to the Brihat. Therefore (because the 
Raivatam representing the Brihat was chanted on the sixth day) the 
Brihat Pristha takes place (on the seventh day) ; for they fasten through 
that Brihat (of the sixth day), the Brihat (of the seventh day) to prevent 
the cutting off of the Stomas ; for, if the Rathantaram (which is opposed 
to the Brihat) is used, then the union (of the sixth and seventh days) is 
destroyed. Therefore only the Brihat is to he used (on the seventh day.) 

Yad vdvdna is the immovable Dh&yya. By the subsequent recital o£ 
the Rathantaram abhi tvd stir a nonumal % the Hotar brings all back to the 
womb ; for this is a Rathantara day according to its position. Pibd suta - 
sya rasinal? (8, 3, 1-2) is the Sanaa Pragatha, which has one of the 

characteristics of the seventh day. Tyam u §u vdjinam is the invariable 
T&rksya, 

17 

(The Eemainder of the Ni§kevaly a &astra . The &astra$ of the Even- 
ing Libation .} 

Indrasya nu viry&m (1, 32) is a hymn which has the characteristic 
word pra of the seventh day. It is [349] in the Tristubh metre. By 

(the Bahis-pavam&na) is chanted, remains in. force for the whole day. The Bahis-pava- 
m£nas of all three days, generally contain as many verses as the Stoma has members. 
So, for instance, the Bahis-pavam&na of the seventh day consists of 24 verses (Samaveda 
ii, 465-88), for the twenty-four-fold Stoma is reigning during this day ; the Bahis-pava- 
m&na of the eighth day consists of forty-four verses (Samaveda ii. 524-67), for the Stoma 
reigning during this day is the forty-four-fold, &c. The four S&mans which follow the 
Bahis-pavam&na Stotras at the midday libation, are called djy&ni, the four which follow 
the Pavam£na Stotras at the midday libation, go by the name of PHstMni, and the four 
which follow the Arbhava-pavamana Stotra at the evening libation are called ukthdni. 
Now the djy&ni, pris^hdui and ukthdni generally consist either of three or even 
only two verses. If they consist of only two verses, they are to be made three, just as 
is the case with the Rathantara, N&udhasa, and iKaleya Pristha at the Agnistoma. The 
three verses then are, in three turns, so often to be repeated, as to yield twenty-four, 
forty-four, or forty-eight. Each turn of the twenty-four-fold Stoma contains, for ins- 
tance, eight verses, in three divisions, in the following order : — 

I. 8— a, 3 ; b, 4 ; c, 1 : II. 8— a, 1; h, 3; c, 4: III. 8-a, 4 ; b, 1 ; e, 8. 

In, the forty-four-fold Stoma, the repetitions are arranged in the following way 

X 3 ; h, 11 ; c, 1 : II. 14-a, 1 ; h, 3 ; c, 10 : III. 15~a, 11 ; b,l ; e, 8. 

The forty-eight-fold Stoma is as follows 

1. 16— a, 3 ;b f 12 ; c, 1 : II. 16-a, 1 ; h, 3 ; c, 12 : III. 16-a, 12 ; b, 1 ; c, 3. 

The forty-eight-fold Stoma is the last of the Stomas ; thence it is called ant a. The 
Chandomfih are said to have the animal form. According to the Tdrdya Brdhm. (3, 8), 
the animals have eight hoofs, thence are eight verses required in each turn when the 
twenty-four-fold Stoma is made ; or, they are said (3,12) to consist of sixteen pieces ; 
thence are sixteen verses in each turn required when the forty -eight-fold Stoma is made. 


means of the p&das which remain firm, the Hotar keeps the libation in its 
proper place, preventing it from falling down. 

Abhi tyam mmm puruMtam (1, 51, 1) is a hymn in which pro, is 
replaced by ahhi, forming a characteristic of the seventh day. It is in 
the Jagati metre, because the Jagatis are the leading metres at the midday 
libation. Therefore the Nivid is to be placed in it. 

a ' hes ® ky 111 ™ representing cohabitation are now repeated, which are 
m ? 6 f' 110 *' metres ; because cohabitation represents 

cattle, and the Chandomas represent cattle; (this is done) in order to 
obtain cattle. 

Tat savior, vininiahe (5, 82, 1-3), adya no deva Savitar (5, 82, 3-5) 
are the beginning and sequel of the Vaisvadeva £>astra in the Rathan- 
on r the seventh day. Abhi tvd deva Savitar (1, 24, 3) is the 
™ . . mn . f ° r ® avitar > which contains instead of pra the word abhi, 
w ich is identical with pra, a characteristic of the seventh day. 

Pret&m yajhasya (2,41,19) is the (Nivid) hymn for Dyav&prithivi, 
which contains the word pra. Ayarn devaya janmana (1, 20) is the (Nivid) 
hymn for the Ribhus, which contains the word jan, to be born. 

^He repeats now the verses, consisting of two padas, commencing 
dyahi ranasa saha, (10, 172, 1) ; for man has two feet, and animals have 
four ; animals are represented by the Chandomas. (This is done) for 
obtaining cattle. If b e repeats these verses which consist of two feet, 

then he places the sacrificer, who has two legs, among the four-footed 
cattle.' 

Abhir ague duvo ( 1, 14) j s the (Nivid) hymn for the VNvedevah, which 
has the characteristic a of the seventh day. It is in the G&yatri metre- 

for [350] the third libation is headed by the Gayatri during these three 
days. 

Vtsvanaro ajijanat is the beginning of the Agnimaruta ^astra, which 
contains the word jan, to be born. Pra yad vas tri$tubham (8 7) is the 
(Nivid) hymn for the Marutas, which has the word pra. Jdtavedase 
sunav&ma (1, 99, 1) is the invariable Jatavedas verse. Dtitam vo visvave- 
dasam,' (4, 8) is the (Nivid) hymn for J&taved&s, where the name (J&tave- 
dis) is not explicitly mentioned (only hinted at). All these are in the 
Gayatri metre ; for the third libation on these three days is headed b.v 
the G&yatri. ■ 


6 Ho makes him obtain them. 
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18. 

(The Characteristics of the Eighth day. The &astras of the Morning 
and Midday Libations.) 

Neither the words a nor pra, but what is “standing ” is the character- 
istic of the eighth day ; because the eighth is identical with the second. 
The characteristics are, tirdhva, prati, antar, vrisan, vridhan, the men- 
tioning of the deity in the middle p&da, an allusion to the airy region, 
twice the name Agni (in the same pada), the words mah&d, viMta punar ,. . 
the present tense. 

Agnim vo deoam agnibhil} (7, 3) is the Ajya of the eighth day ; bacause 
it contains twice the word agni. It is in the Tri§tubh metre ; for the 
Tristubh is the leading metre at the morning libation during these three 
days. The Pra-uga ^astra is composed of the following verses : Kuvid 
anga namasd (7, 91, 1,) pivo anndn (7, 91, 3,) uehhan u$asa}, i (7, 90, 4', 
usantd ddta (7, 91, 2,) ydvat taras (7, 91, 4-5,) prati mm sdra udite (7, 65, 
1-3,) dhenuh pratnasya (3, 58, 1-3), Brahmdna indropa (7, 28, 1-3,} tirdhvo 
agnify sumatim (7, 39, 1-3) uta syd nah sarasvati (7, 95, 4-6). In these verses 
are the characteristics [851] prati, antar, vihdta, urdhvai contained ; they 
are in the Tristubh metre, which is the leading metre at the morning 
libation on these three days. 

The extension (of the Marutvatiya S^astra) consists of the following 
verses : Visoanarasya vaspatim (8, 57, 4), Jndra it Somapd ehah (8, 2, 4), 
Indra nediya ed ihi (V&L 5, 5-6), utti§tha Brahmanspate (1, 40, 1-2), agnir 
netct tvam Soma kratubhify, pinvanty apo, Irihad indraya gdyata. This 
$astra is identical with that of the second day. 

Now follow the Mahadvat hymns, i. e., such ones as contain the word 
mahat, great. (These are) samsa, maham (3, 49), mahaschit tvam (1, 169), 
pibd somam abhi yam (6, 17), in the words dream gavyam mahi, mali&ih 
indro nrivat (.6, 19). This hymn is in the Tristubh metre ; by means 
of its padas which remain firm, the’ Hotar keeps the libation in its proper 
place, preventing it from falling down. 

Tam asya dyavd prithivi (10, 113) is a mahadvat hymn also ; for, in 
the second p&da of the first verse, the word mahimuno occurs. It is in 
the Jagati metre. The Jagatis are the leading metres at the midday liba- 
tion during the three last days (above-mentioned). Thence the Nivid is 
placed in it. These hymns represent cohabitation ; they are in the Tri$~ 
tubh and Jagati metres, for cattle is represented by cohabitation, and, for 
obtaining cattle, the m,dhadvat hymns are repeated. The air is mahad ; 
in order to obtain the airy region, five hymns (there are five, four in Tris- 
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tubh, and one in Jagati) are required. For the Pafikti metre comprises 
five p&das, the sacrifice belongs to this metre, cattle belong to it ; cattle is 
represented by the Chandomaa. 

Abhi tvd sura nonumah, and abhi tvd pdrvap-itaye form the Ratbanta- 
ram Pristham of the eighth day. Yad vavana is the invariable Dh&yya. 
By tvdm iddhi havdmahe all is bronght back to the womb ; [3521 for this 
day is a Barhata day according to its position. Ubhayaih sriwvachaha 
(8, 50, 1-2) is the S&ma Pragatha ; the meaning of ulhayam i. e., both, in 
it is, what is to-day and what was yesterday. This is a characteristic of 
the eighth day, which is a Brihat day. Tyam d $u vdjinam is the invari- 
able Tarksya. 

19. 

( The Mahadvat Eymns of the Eifkevalya &astra. 

The &astras of the Evening Libation.) 

The five Mahadvat hymns are, aptirvyd purutamdni (6, 32), tarn, su te 
hirtim (10, 54), tvath mahctn Indra yo ha (1, 63), tvaih mahan indra 
tubhyam (4, 17). These (four) hymns are in the Tristubh metre ; by 
means of its padas which remain firm, the Hotar keeps the libation in its 
proper place, preventing it from falling down. The fifth is in the Jagati 
metre, viz., divasehid asya varima (1, 55), which contains in the words, 
indram na mahnd, the term mahat, great. For obtaining cattle these Mahad- 
vat hymns are repeated. The air is mahat, and for obtaining the airy 
region two times five hymns must be repeated. Because a Pafikti (a 
collection of five hymns) has five feet, the Yajna consists of five parts, 
cattle consist of five parts. Twice five makes ten ; 8 this decade is Vir&{, 
Vir&t is food, cattle are food, the Chandomas are cattle. 

Visvo devasya netus (5, 50, 1), tat savitur varenyatii d vis veievam sapta - 
tim (5, 82, 7-8), are the beginning and sequel of the Vai4vadeva fWra. 
H iranyapdnim utaya (1, 22, 5-7), which contains the word drdhva, is the 
(Nivid) hymn for Savitar. Main dyduly prithivi chctna (1, 22, 13-15) is the 
(Nivid) hymn for Dyavaprithivi, which contains the word mahat. Yuvdnd 
[3531 pitara punar (1, 20, 4-8' is the (Nivid) hymn for the Ribhus, 
which has the characteristic word “ punah .” 

Ima nu ham bhuvand (10, 157) is the hymn which contains only verses 
of two feet. 7 For man has two feet, whilst the animals have four, and by 

“ Say —The five Mahadvat hymns of the Marutvatiya, and the five of the Niskevalya 
Sastras are to be understood. 

1 It contains five verses, which are called Dvipadfi Tristubh. (Sfiy, in his Commentary 
on theSamhitS.l 
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means of this hymn he places the two-footed sacrificer among the four- 
footed cattle. Devftndm id avo mahad (8, 72, 1) is the (Nivid) hymn for the 
Vi4vedev&s, which contains the term mahat. These verses are in the 
Gayatri metre- (except the Dvipads), because the Gayatri is the leading 
metre at the evening libation during these three (last) days. 

By riidvdnam vaisvdnaram (Asv. $r. S. 8, 10,', commences the Agni- 
maruta Sastra ; because in the word agnir vaisv&naro mahon, there is the 
word mahat contained. KHlam vah sardho mdrutam (1, 37) is the (Nivid) 
hymn for the Marutas ; because it contains (in the fifth verse) the word 
mvfidhe, which is a characteristic of the eighth day. 

Jdtavedase sunavdma is the invariable Jatavedas verse. Agne mrila 
mahan asi (4, 9) is the (Nivid) hymn for Jatavedas ; it contains the cha- 
racteristic term mahad. All these verses are in the G&yatri metre, which 
is the (leading) metre at the evening libation during these three (last) days. 


FOURTH CHARTER. 

(The 'Ninth and Tenth Days of the Dvadasdha . Conclusion 
of this Sacrifice .) 

20 . 

{The Characteristics of the Ninth Day. The Sastras of the Morning and 

Midday Libations .) 

. What has the same refrain, is a characteristic of the ninth day. This day 
has the same characteristics as [354] the third, vis., asva , anta, punara- 
vrittam, punarninrittam, rata, paryasta, the number three, antarupa, the 
mentioning of the deity in the last pada, an allusion to that world, 
suehi splendour, satya truth, k§eti to reside, gata gone, oka house, the 
past tense. 

Aganma mahcl namasd (7,12, 1) is the Ajya hymn of the ninth 
day, because it contains the word “ gone ” (in aganma, we went), it is 
in the Tri§tubh metre., 

The Pra-uga fkstra consists of the following verses : pra virya (7, 90, 
1), te te satyena manasa (7, 90, 5), divi hqayanta (7, 64, 1), a visva vdrd (7, 
70, 1-3), ayam soma indra tubhyam sunvatf^ 29, 1-3), pra Brdhmano (7, 42, 
1-3), Sarasvatim devayanto (10, 17, 7-9), & no divo brihatafy (5, 43, 11-13), 
Sarasvaty dbhi no (6, 61, 14-16). These verses have the characteristics, 
suchi i.e., splendour ; satya, i.e., truth ; hseti, i.e., residence ; gate, i.e., gone ; 
oka, i.e., house. They are in the Tri§tubh metre, which is the 
(leading) metre at the morning libation, during the three (last) days. 
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The extension (of the Marutvatiya fsastra) is the same as on the third 
day. The five hymns representing cohabitation which contain the cha- 
racteristics of this day, and represent cattle, are, Indra svaha, pibatu (3, 50) ; 
svdha here is an anta ; gayat sdma nabhanyam (1, 173), which contains an 
anta in the word soar ; tiqthd hari ratha (335), which contains an anta 
in sthd, to stand ; ima u tvd purutam asya (6, 21), which contains an anta 
in rathestha. These four are in the Tristubh metre. The fifth is in the 
Jagati metre, pramandine pitumat (1, 101), whose verses have the same re- 
frain. The Jagatis being the leading metre on the three (last) days, the Nivid 
is to be put in them. These hymns in the Tristubh and Jagati metres are 
repeated as (representing) cohabitation. For cattle is cohabitation ; the 
Chandomas are [355] cattle. (This is done) for obtaining cattle. Five 
(such) hymns are repeated. For the Pahkti consists of five padas ; the 
sacrifice has the nature of the Pafikti, and so have cattle (also) ; the 
Ckandomah are cattle ; (this is done) for obtaining cattle. 

Tvdm iddhi havdmahe and tvctm hyehi cherave, form the Brihat Pristha. 
Yad vav&na is the invariable Dayya. By abhi tod sura nonumo all is 
brought to the womb, because the ninth day is a Rathantara day accord- 
ing to its position. Indra tridhdtu saranam (6, 46, 9-10) is the Sftma 
Pragatha containing the characteristic “ three. ” (The Tarksya just as on 
the other days.) 

81 . 

(The Remainder of the Ei^kevaly a &astra> The Sastras of the Evening 
Lib ation.) 

There are five other pair-hymns enumerated, the four first are in the 
Tristubh, the fifth in the Jagati metre. These are, sath aha tve jagmur 
(6, 34), which contains the word “ gone ; ” kadd bhuvan (6, 35) which con- 
tains the word “k?i" to reside, (in k$ayay.i), which is an ahtavApa, “ he 
resides as it were, gone to an end (having gained his object),” & satyo ydtu 
(4, 16) which contains satya truth, tat ta indriyam paramam( 1, 103), which 
contains an anta in the word “ paramarh, ” i. e., highest. Aharh bhuvarh 
(10, 48, 1), which contains an anta in jayami, I conquer 1 . 

The commencement and sequel of the VaNvadeva ^astra is, tat Savi- 
tur vrinimahe, and adyd no deoa Savitar. (The Nivid) hymn for Savitar 
is doso dgat (?). The (Nivid) hymn for Dyav&prithivi is, pravam mahi dyavi 
abhi (4, 56, 5-7). 

[356] Indra i§e daddtu not} (8, 82, 34), te no vatndni (1, 20, /-8) form 
the (Nivid) hymn for the Ribhus, the words trir d gapfofonU, 20, 7) contain 

1 For the sentences here omitted in the translation (they are only repetitions) seo 5, 19. 
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tile characteristic “ three. ” Babhrur eko visuijah (8, 29) is the DvipadtL 
By repeating a DvipSd, the Hotar puts the two-legged sacrificer among 
the four-legged animals. Ye trirhsati trayas para (8, 28) is the(Nivid) hymn 
for the msvedevak, because it contains the term “ three. Vaisvdnaro net 
Ataye (Asv Sr. S. 8, 11) is the Pratipad of the Agnimaruta ^astra ; it 
■contains the term pardvatab, which is an anta. 

Maruto f yasya hi ksaya (1, 86) is the (Nivid) hymn for the Marutas. 
It “contains the term hsi, to reside, which is an antavupam ; for one resides, 
«,s it were, after having gone to a (certain) object. 

The (Nivid) hymn for Jatavedas is, pragnaye vaeham iraya (10, 
1ST) (each verse of which ends with) sa nab pdr§ad ati dvi$ah, 
i, e., may he (Agni) overcome our enemies, and bring (safely our 
ceremonies) to a conclusion. He repeats this refrain twice. For in this 
Navar&tra sacrifice (which is lasting for nine days), there are so many 
ceremonies, that the committal of a mistake is unavoidable. In order 
to make good (any such mistake, the p&da mentioned must be repeated 
twice). By doing so, the Hotar makes them (the/) riests and sacrificers) 
free from all guilt. These verses are in the G&yatri metre ; for the G&ya- 
tri is the (leading) metre at the evening libation during the three (last) 
■days. 

pp; : 22. ■ , " ; ' ' ' ' 

(To What the Different Parts of the Dvadasdha are to he likened. The 
TenthDay.) 

The six Pristha days (the six first in the DvMail&ha) represent the 
mouth ; the Chandomah days, from the seventh to the ninth, are then 
what is [357] in the mouth, as tongue, palate, and teeth ; but that by 
which one produces articulate sounds of speech, or by which one distin- 
guishes the sweet and not sweet, this is the tenth day. Or the six Pyis- 
tha days are comparable to the nostrils, and what is between them, to the 
Chandomah days; but that by which one discerns the different smells, 
this is the tenth day. Or the six Pristha days are comprable to the eye ; 
the Chandomah are then the black in the eye, and the tenth day then is 
the pupil of the eye, by which one sees. Or the six Pristha days are 
comparable to the ear ; while the Chandomah represent what is in the ear ; 
but by what one hears, that is the tenth day. 

The tenth day is happiness ; those who enter on the tenth day, enter 
on happiness, therefore silence must be kept during the tenth day ; for 


“ we shall not bespeak the (goddess of) fortune,” 2 because a happy thing is 
not to be spoken to. 

Now the priests walk, clean themselves, and proceed to the place of 
the sacrificer’s wife (patnisdld). 3 That one of the priests, who should 
know this invocation offering (ahuti), shall say :: 

“ Hold one another then he shall offer the oblation by repeating, 
the mantra, “ here be thou happy, here be ye happy, here may be a hold,, 
here may be a hold for all that is yours may Agni carry it (the 
sacrifice) up ! Svaha !' 8 may he take it up ! ” 

When he says, “ be happy here,” then he makes happy (joyful) all 
those (saerificers) who are in this [3581 world. When he says, “ enjoy 
yourselves,” then he makes joyful their offspring in these worlds. 
When he says, “ here may be a hold, a hold for all that is yours,” 
then he provides the saerificers with children, and speech (the power 
of speech). By the words “ may Agni carry it up ” (vdt), the 
Rathantaram Saman is to be understood, and by “ Sv&ha ! may he 
carry it up 1” the Brihat Saman is meant. For the Rathantaram and 
Brihat Saman are the cohabitation of the gods ; by means of this cohabi- 
tation of the gods one obtains generation - t by means of this cohabitation 
of the gods generation is produced. (This is done) for production. He 
who has this knowledge, obtains children and cattle. 

Now they all go and make ablution and proceed to the place of the 
Agnidhra. That one who knows the invocation offering {ahuti) shall say 
“ hold now one another,” then he should bring the offering and recite, 

“ he who produced besides us this ground (our) mother, he, the preserver 
who feeds (us), may preserve in us wealth, vigour, health, and strength,. 
Svaha !” Who knowing this, recites this formula, gains for himself, as well' 
as for the saerificers, wealth, vigour, health, and strength, 

| || || | ■ III . || M . 23. )■ llllH 

(The- Chanting ancl Repeating of the Serpent Mantra. The Ghaiurhotn 
Mantra. Its effect. Who Ought to Repeat it.) 

All the other priests (except the Udgatris) go from thenee (the Agni- 
dhriya fire) and proceed to the Sadas (a place in the south-east of the Utta- 

2 This is a very common superstition spread in Europe ; not to speak, for instance, oi> 
finding some treasure in the earth. Bay, explains avavad by w to blame ; ° but this is not 
required, and is not good s«Hnt»©* | 

3 To make Homa, 

4 All that you have,, all your possessions may be- up held and* remain in the same pmt- 
perous state. 

* The formula Sv&bl is personified, and taken as a deity. 
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ravedi) all walking each in his own way, in this or that- direction. But 
the Udgatris walk together. They chant the verses (seen) by the Queen 
of the Serpents (Sarpa-rdjni) ; because the earth (iyam) is the Queen of 
the Serpents, for she is the queen of all that [ 359 ] moves ( sarpat ). 

She was in the beginning without hair, as it were (without trees, 
busbes, &c.) She then saw this mantra, which commences, dyam 
g&vJi ■ prisnir ahramU (10, 189). In consequence of it, she obtained a 
motley appearance, she became variegated (being able to produce) any 
form she might like (such as) herbs, trees, and all (other) forms. 
Therefore the man who has such a knowledge obtains the faculty of 
assuming any form he might choose. 

The three Udgatris, Prastotar Udg&tar, and Pratihartar, repeat their 
respective parts in their mind (i. e. they do not utter words), but the 
Hotar repeats (aloud) with his voice ; for Vaeh (speech) and Manas (mind) 
are the cohabitation of the gods. By means of this cohabitation of the 
gods, he who has such a knowledge, obtains children and cattle. 

The Hotar now sets forth the Chaturhotri mantras; 9 he repeats them 
as the Castro accompanying the Stotram (the chanting of the verses just 
mentioned) by the Udgatris. The sacrificial name of the deities in the 
Ohaturhotris was concealed. Therefore the Hotar now sets forth these 
names, and makes public the appropriate sacrificial name of the deities, 
and brings what has become public, to the public. He who has this 
knowledge, becomes public (i.e., celebrated). 

A Brahman who, after having completed his Vedic studies, should not 
attain to any fame, should go to a forest, string together the stalks of 
Dharba grass, with their ends standing upwards, and sitting on the right 
side of another Brahman, repeat with a loud voice, the Chaturhotri 
mantras. (Should he do so, he would attain to fame). 

24 . 

([360] When and How the Priests Break their Silence on the Tenth Day) 

All touch now the branch of an Udumbara tree (which is at the 
sacrificial compound behind the seat of the Udgatar) with their hands, 
thinking “ I touch food and juice ; ” for the Udumbara tree represents 
juice’ and food. At the time that the gods distributed (for the earth) 

‘ This Is generally done before the singing of a mantra by the Udg&tar ; but the 
TTdgdtar not being allowed at this occasion to utter words, his office is taken by the 
Hotar. 

* The sap of the Udumbara tree is to be understood. It grew out of the food scattered 
by the gods on the osrth.—fWy. compare 7, 32. 
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food and juice, the Tldumbara trees grew up ; therefore it brings forth 
every year three times ripe fruits. If they take the Udumbara branches 
in their hands, they then take food and juice. They suppress speech, 
for the sacrifice is speech ; in suppressing the sacrifice (by abstaining 
from it) they suppress the day ; for the day is the heaven-world, and 
(consequently) they subdue the heaven-world. No speech is allowed 
during the day ; if they would speak during the day, they would hand 
over the day to the enemy ; if they would speak during the night, they 
would hand over the night to the enemy. Only at the time when the sun 
has half set, they should speak ; for then they leave but this much Space 
(as is between the conjunction of day and night) to the enemy. Or they 
should speak (only) after the sun has completely set. By'doing so, they 
make their enemy and adversary share in the darkness. Walking round 
the Ahavaniya fire, they then speak; for the AbaVanxya fire is the 
sacrifice, and the heaven-world ; for by means of the sacrifice, which is the 
gate of the heaven-world, they go to the heaven-world. By the words, “ if 
we have failed, by omission, or improper application, or by excess, of 
[361] what is required, all that may go (be taken away) to (our) father, who 
is Prajapati, ” they recommence speaking. For all creatures are born after 
Prajapati (he being their creator). Prajapati, therefore, is the shelter 
from (the evil consequences of) what is deficient, or in excess (in his 
creatures) ; and thence these two faults do no harm to the sacrificers. 
Therefore all that is deficient or in excess with them who have this 
knowledge, enters Prajapati. Thence they should commence speaking 
by (repeating) this (mantra). 


25. 

(The Ghaturhotri Mantras. The Bodies of Prajapati. The Brahmodyam. 
The Sacrificers take their Seats in Heaven.) 

When the Hotar is about to repeat the Chaturhotji mantra, he cries, 
“ Adhvaryu ! ” This is the proper form of ahava (at this occasion, and 
not sorhsdvdm). The Adhvaryu then responds, 0 m, Hotar ! tathd Hotar !!’ 
The Hotar (thereupon) repeats (the Ghaturhotri mantras), stopping at each 
of the ten padas ! 

(1) Their sacrificial spoon was intelligence ! 

(2) Their offering was endowed with intellect! 

(3) Their altar was speech ! 

(4) Their Barhis (seat) was thought ! 

(5) Their Agni was understanding ! 

6) Their A gnidhra was reasoning ! 


i 



(7) Their offering ( havis ) was breath ! 

(8; Their Adbvaryu was the Saman ! 

(9) Their Hotar was V&cbaspati ! 

(10) Their MaitiAvaruna {upa-vakta) was the mind ? 

(11) They (sacrificers) took (with their mind) the Graha ? 

(12) 0 ruler Vachaspati, 0 giver, 0 name I 

(13) Let us put down thy name ! 

(14) May’st thou put down our (names) ; with (our) [362] names go to 

heaven (announce our arrival in heaven) i 

(15) What success the gods who have Praj&pati for their master,. 

gained, the same we shall gain !” 8 

The Hotar now reads the Prajdpati tanu (bodies) mantras, and the 

Brahmodyam. 

(1 & 2) Eater of food, and mistress of food. The eater of food is 
Agni ; the mistress of food is Aditya. 

(3 & 4) The happy and fortunate. By “ happy ” Soma, and by “ fortu- 
nate ” cattle are meant. 

(5 & 6) The houseless and the dauntless. “ Houseless ” is Vayu, who 
never lives in a house, and “ fearless ” is Death, for all fear him. 
(7 & 8) The not reached, and not to be reached. “ The not reached ” is 
Earth, and “ the not to be reached ” is Heaven. 

(9 & 10) The unconquerable, and the not to he stopped. “ The unconquer- 
able ” is Agni, and “ the not to be stopped ” is Aditya (sun). 

(11 & 12) Who has no first ( material ) cause (apitrvd), nor is liable to 
destruction. “ Who has no first (material) cause ” is the mind 
{manas) and “ what is not liable to destruction ” is the year. 

These twelve bodies of Prajapati make up the whole Prajapati. On 
the tenth day, one reaches the whole Prajapati. 

They now repeat the Brahmodyam. 8 “ Agni is [363] the house-father ; 
“ thus say some, for he is the master (house-father) of the world (earth). 
“ V&yu is the house-father, thus say others ; for he is the ruler of the airy 
region. That one (Aditya, the sun) is the house-father ; for he burns 

8. Heaven-world, The gods ascended to heaven by sacrifice. The same is the 
objeot of the sacrificers. This is the Gratia mantra, recited by the Hotar. Now follow 
the PraJSpati tanu mantras, and the Brahmodyam. There are twelve Prajapati tanu 
mantras ; they are repeated by pairs, every time two. 

9. That is, what Brahmans ought to repeat. It begins with the words, Agnir grihapatih, 
and ends with ardtsma. This Brahmodyam is no proper mantra, but a kind of Brahmanam, 
or theological exposition. However, the whole is repeated by the Hotar as a mantra. 
See the whole of it also in the Asv. Sr. S. 8, 18. 
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Mwith tis rays). The Ritus are the houses. He who knows what 
god is their (the Ritu’s) house-father, becomes their house-father, and 
“ succeeds. Such sacrificers are successful (they become masters them- 
“ selves). House-father (master) becomes he who knows the god who 
“ destroys the evil consequences of sin (Mitya, the sun). This house- 
“ father destroys the evil consequences of sin and becomes (sole) 
u master. These sacrificers destroy the evil consequences of their sin 
** (and say), 0 Adhvaryu ! we have succeeded, we have succeeded.” 

FIFTH CHAPTER. 

( The Agnikotram. On the Duties of the Bmhmd Priest). 

26. 

( The Agnihotram ,. 1 When the Saorificer has to Order his Priest to Bring 
Fire to the Ahavaniya. The Sixteen Parts of the Agnihotram.) 

The Agnihotri says to his Adhvaryu, “ Take from ” (here the Garha- 
patya fire) the Ahavaniya fire.” Thus he says at evening ; for what 
good he was doing during the day, all that is taken away (together with 
1364] the fire and brought) eastwards and put in safety. If he says at 
morning time, “ Take from (here) the Ahavaniya,” then he takes with 
him all the good he was doing during the night (brings it) eastwards 
and puts it in safety. The Ahavaniya fire is the sacrifice (sacrificial fire) ; 
the Ahavaniya is the heaven-world. He who has this knowledge, 
places the heaven-world (the real heaven) in the heaven-world, which 
(is represented by) the sacrifice alone. Who knows the Agnihotram 
which belongs to all gods, which consists of sixteen parts, and is placed 
among cattle, is successful by means of it. 

What in it (the offering of which the Agnihotram consists) is of the 
cow (such as milk) belongs to Rudra. What is joined to the calf, belongs 
to Vayu. What is being milked, belongs to the Alvins. What has 
been milked, belongs to Soma. What is put on the fire to boil, belongs 
to Varuna. What bubbles up (in boiling) belongs to Pfisan. What 
is dripping down, belongs to the Maruts. What has bubbles, belongs to 
Visvedevas. The cream (of the milk) gathered, belongs to Mitra. What 

i The Agnihotram is a burnt offering of fresh milk, brought every day, twice during the 
■whole term of life. Before a Brahman can take upon himself to bring the Agnihotram, he 
has to establish the throe sacred fires, Garhapatya, Dabsina and Ahavaniya. This cere- 
mony is called AgnyddMna. The performers of these daily oblations are called “ Agni- 
hotris”. They alone are entitled to bring the Istis and Soma sacrifices. There are, ujp to 
this day, Agnihotrls in the Bekkhan, who may be regarded as the true followers of the 
cient Vedic religion. 
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falls out (of the pot), belongs to Heaven, and Earth. What turns up 
(in boiling), belongs to Savitar. What is seized (and placed in the vessel), 
belongs to Visnu. What is placed (on the Vedi) belongs to Brihaspati. 
The first offering is Agni’s, the latter portion is Praj&pati’s, the 
offering itself (chief portion) belongs to Indra. This is the Agnihotram, 
belonging to all gods, which comprises sixteen parts. 

27. 

(Sow the priest has to make good certain casualties which may happen 
when the Agnihotram is offered.) 

If the cow of an Agnihotrl a which is joined to her calf, sits 
down during the time of being milked, what is the penance for it ? 
He shall repeat over it this [365] mantra. “ Why dost thou sit 
down out of fear? From this grant us safety! Protect all our cattle! 
Praise to - Rudra the giver ! ” (By repeating the following mantra) 
he should raise her up. “ The divine Aditi (cow) rose, and put long 
life in the sacrifice, she who provides Indra, Mitra and Varuna with their 
(respective) shares (in the sacrifice).” Or he may hold on her udder and 
mouth a vessel filled with water and give her (the cow) then to a Brahman. 
This is another Prayaschitta (penance). 

If the cow of an Agnihotrl, which is joined to her calf, cries during 
the time of being milked, how is this to be atoned for ? If she cries out of 
hunger, to indicate to the saerificer what she is in need of, then he 
shall give her more food in order to appease her. For food is appeasing. 
The mantra sdyavasad hhagavati (1, 164, 40) is to be repeated. This is the 
Prayaschitta. 

If the cow of an Agnihotri which is joined to her calf moves during 
the time of being milked, what is the Prityaulckitta ? Should she in mov- 
ing spill (some milk) then he shall stroke her, and whisper (the following 
words), “ What of the milk might have fallen to the ground to-day, what 
“ might have gone to the herbs, what to the waters, — may this milk be in 
‘ my houses, (my) cow, (my) calves, and in me.” He shall then bring a 
burnt offering with what has remained, if it be sufficient for making the 
burnt offering (Homa). 

Should all in the vessel have been spilt (by the moving of the cow) 
then he shall call another cow, milk her and bring the burnt offering with 
that milk, and sacrifice it. It Is to be offered alone in faith.® 

j 1 The cow herself is called Agnihotri. 

* The meaning of the sentence : is : this (substitute) is to be offered 

(completely) even including the s mddha. This is the formula : ®ranr aribftr (i.e ) “Ioffe 
(this) in faith (as a believing one). 1 ’ ^ 

/ 


249 


[366] This is the Prayasfchitta. He who with such a knowledge offers 
the Agnihotram, has (only) offerings in readiness (which are fit) and has 
(consequently) all (accepted by the gods). 

- 28 . 

(On the Meaning of the Agnihotram, if Performed in Perfect Faith. It 
represents Bakina. The Asvina Sastra, Mah&vrata, and Agnicha * 
yanco are hinted at in it.) 

That Adifcya (the sun) is his (the Agnihotri’s) sacrificial post, the 
earth is his altar, the herbs are his Barkis (seat of grass), the trees are his 
fuel, the waters his sprinkling vessels, the directions the wooden sticks 
laid round about (the hearth). If anything belonging to the Agnikotri 
should be destoryed, or if he should die, or if he should be deprived of 
it, then he should receive all this in the other world, placed, as it were, 
on the Barkis (sacrificial litter). And the man who, having this know- 
ledge, performs the Agnihotram, will actually obtain (all this). 

He brings as Daksina (donation) both gods and men mutually, 
and everything (the whole world). By his evening offering he presents 
men to the gods, and the whole world. For men, if being fast asleep 
without shelter, as H were, are offered as gifts to the gods. By the 
morning offering he presents the gods as gifts to men, and the whole 
world. The gods, after having understood the intention (of men that the 
gods should serve them) make efforts (to do it), saying “ I will do it, I will 
go.” What world a man, who has presented all this property to the gods, 
might gain, the same world gains he who, with this knowledge, performs 
the Agnihotram. 

By offering the evening oblation to Agni, the Agnihotri commences 
the A4vina Sastra (which [367] commences with a verse addressed to 
Agni). By using the term mch,i.e., speech (when taking out the 
Agnihotram) he makes a ( pratigara ), i. e., response (just as is done at 

the repetition of a Sastra). , . 

By (thus) repeating every day “ Vetch,” the Asvina Sastra is recited 

by Agni at night, for him who, having this knowledge, brings the Agpi- 

hotram. 

i The Asvina Sastra is required at the commencement of the Gavftm ayanam, -when 

making Atiratra. See 4, 17-11. The author of our Brfthmana here tries to find out some 
resemblance between the performance of the evening Agnihotram and the Asvina Sas- 
Zl He fiuds ifc in the circumstance, that this offering belongs to Agni, and the Asvina 
,, £; ra commences with a verse addressed to Agni (4, 7). Having thus obtained the 
" commencement of the Sastra, he must find out also the P»t<gara or response which 
belongs to every Sastra. This he discovers in the formula: v&cha tm halve, which the 
Agnihotri repeats as often as the offering is taken out for being sacrificed. 
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By offering the morning oblation to Aditya, be commences the MahA- 
vrata 5 ceremony. By using (a term equivalent to) prdna, i. e., life (when 
eating the remainder of the Agnibotram) be makes a pratigara (also). By 
(thus) repeating everyday the word “ food ” (life), the MaMvrata (Isas- 
tram) is recited by Aditya at day for him who, with this knowledge, per- 
forms the Agnibotram. , • 'p ■ ' 

The Agnihotri has to perform during the year 720 evening offerings 
and also 720 morning offerings, just as many bricks (1440) marked by 
sacrificial formulas as are required at the Gavam ayanam. He who with 
such a knowledge brings the Agnihotram, has the sacrifice performed with 
a Sattra [3681 lasting all the year (and) with Agni Chitya 6 (the hearth 
constructed at the Chayana ceremony). 

29, 

( Whether the Morning Oblation of the Agnihotri is to be Offered Before or 

After Sunrise. 

Vri$a'suma, the son of Valavata, the son of J&tuharna, said, “We 
shall tell this to the gods, that they perform now the Agnihotram, which 
was brought on both days (on the evening of the preceding, and the 
morning of the following, day) only every other day.” And a girl, who 
was possessed by a Gandharva, spoke thus, “We shall tell it to the Pitaras 
(ancestors), that the Agnihotram which was performed on both days, is 
now performed every other day.” 

The Agnihotram performed every other day is performed at evening 
after sunset, and at morning before sunrise. The Agnihotram performed 
on both days is performed at evening after sunset, and at morning after 
sunrise. Therefore, the Agnihotram is to be offered after sunrise. For 
he who offers the Agnihotram before sunBet, reaches in the twenty- 
iourth year the Gayatri world, but if he brings it after sunrise, in the 

‘ This concludes the Gavam ayanam. See the note to 4, 12, The resemblance between 
tb® Mahftvrata and the morning Agni&toma is found by onr author in the following 
points: Tho morning Agnihotram belongs to Aditya, and the Niskevalya Sastra of the 
Mah&vr&ta commences with a mantra addressed to the same deity. The Pratigara he 
finds in the mantra, annam payo veto smasu, which the Agnihotri repeats as often as he 
eats the remainder of his offering. r ’ 

* At each Atir&tra of the Gavam ayanam, the so-called Ohayam ceremony takes 
place. This consists in tho construction of the Uttard Vodi (the northern altar) in the 
shape of an. eagle, About 1440 bricks are required for this structure, each being conse- 
crated with a separate Yajus mantra. This altar represents the universe. A tortoise 
liSfc buried alive in it, and a living frog earned round it and afterwards turned out. The' 
on this new altar is the Agni Chitya. To him are the oblations of flesh and 
; Horn* to be given. The whole ceremony is performed by tho Adhvaryu alono. 
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twelfth. When he brings the Agnihotram before sunrise during two 
years, then he has actually sacrificed during one year only. But if he 
sacrifices after sunrise, then he completes the yearly amount of offerings 
in one year. Therefore [369] the Agnihotram is to be brought after 



sunrise. He #10 sacrifices after sunset at evening, and after sun- 
rise in the morning, brings the offering in the lustre of the day-night 
(Ahor&tra). For the night receives light from Agni, and the day from the 
sun (Aditya). By means of this light the day is illuminated. Therefore 
he who sacrifices after sunrise, performs the sacrifice only in the light 
of A horatra (that is, he receives the light only once, instead of twice, the 
offering brought before sunrise belonging to the night, and being illumi- 
nated by Agni, not by Aditya). 


( Several Stanzas Quoted Regarding the Necessity to bring the Agnihotram 

After Sunrise ). 

Day and night are the two wheels of the year. By means of both, he 
passes the year. He who sacrifices before sunrise, goes by one wheel, as 
it were, only. But he who sacrifices after sunrise, is going through the 
year with both wheels, as it were, and reaches his destination soon. 
There is a sacrificial GiUhh (stanza) which runs as follows : 

“ All that was, and will be, is connected with the two Samans, Brihat 
“and Rathantaram, and subsists through them. The wise man, after having 
“ established the sacred hearths (the Agnihotri), shall bring a different 
“ sacrifice at day, and a different one at night (i. e., devoted to different 
“deities).” 

The night belongs to the Rathantaram, the day to the Brihat. Agni 
is the Rathantaram, Aditya the Brihat. Both these deities cause him to 
go to the heaven-world, to the place of splendour (bradhna), who with, 
this knowledge sacrifices (the Agnihotram) after sunrise. Thence it is to 
be sacrificed after sunrise. Regarding this, there is a sacrificial G&thA 
chanted, which runs as follows : 

“ Just as a man who drives with one pact-horse [370] only without 
“ purchasing another one, act all those men who bring the Agnihotram 
“ before sunrise.” 

For all beings whatever follow this deity (Aditya) when he stretches 
(the arms at sunrise and sunset). He who has this knowledge, is followed 
by this deity, after whom all follows, and he follows her. For this Aditya 

: ' ' ( '■ hy ■;■■■■ .'V'y : ; /;h 


is the “ one guest ” who lives among those who bring the sacrifice after 
sunrise. Concerning this there is a Gatha (stanza, which runs as fol- 
lows) : 

“He who has stolen lotus fibres, and does not receive (even) one guest 
"on the evening, will charge with this guilt the not guilty, 4lnd take off the 
“ guilt from the guilty.” 7 

This Aditya is the “one guest” ( eMtithih ) he is it “who lives among 
the sacrificers. ” The man who [371] thinking, it is enough of the 
Agnihotram, does not sacrifice, to this deity (Aditya), shuts him out from 
being" his guest. Therefore this deity, if shut out, shuts such an Agnihotrf 
out from both this world and that one. 

Therefore he who thinks, it is enough of the Agnihotram, may 
nevertheless bring sacrifices. Thence they say, a guest who comes at 
evening is not to be sent away. It happened that once a learned man, 
Janasruteya, a resident of a town (a Nagari;, said to an Aikadasakga, a 
descendant of Manutantu, “ we recognise from the children, whether one 
brings the Agnihotram with or without the proper knowledge.” Aikada- 
d&ksahad as many children as are required to fill a kingdom. Just 
as many children will he obtain who brings the Agnihotram after sunrise. 

31. 

(The Agnihotram is to be Offered After Sunrise). 

In rising, the sun joins his rays to the Ahavaniya fire. Who, therefore, 
sacrifices before sunrise, is like a female giving her breast to an unborn 

* Sayana makes the following remarks on this rather obscure stanza : 

gtr 

srnro *rw xpeh i uiur firstfo 

SfT#3 U ?T?P#r Hi Wl?: "TTftfsr: «ntf 

mmm i w sir *m mn - 1 siwfcg *ns?r: 

fitHwqwr? ^ ssrH^i sfiftm- 

The stealing of bis&ni, i.e., lotus fibres, from a tank appears to have been a great 
offence in ancient times. Not to receive one guest (at [least) on the evening was consi-' 
doted as equally wicked. The man who has committed such crimes will,, in order to clear 
himself.from all guilt, charge an innocent man with it. The forms ubhisastdt and apdhardt 
have evidently the sense of a future tense, as is the case in other instances also. The 
stanza ia question appears to be very old, and was hardly intelligible even to the author 
of our Br&hmanam. He means by eMtithih « the one guest," the sun, which, according 
to the context, cannot have been the original sense. 



child, or a cow giving her udder to an unborn calf. But he who sacrifices 
after sunrise is like a female giving her breast to a child which is born, 
or like a cow giving her udder to a calf which is born. The Agnihotram 
being thus offered to him (Surya), he (Sfirya) gives to the Agnihotri in 
return, food irf both worlds, in this one and that one. He who brings the 
Agnihotram before sunrise, is like such an one who throws food before 
a man or an elephant, who do not stretch forth their hands (not caring 
for it). But he who sacrifices after sunrise, is like such an one who 
throws food before, a manor an elephant who stretch forth their hands. 
He who has this knowledge, and sacrifices after sunrise, lifts up with 
this hand (Aditya’s hand) his sacrifice, and puts it down [372} in the 
heaven-world. Therefore the sacrifice is to be brought after sunrise. 

When rising, the sun brings all beings into motion (prayayati). 
Therefore he is called prana (breath). The offerings of him who, knowing 
this, sacrifices after sunrise, are well stored up in this prana (Aditya). 
Therefore it is to be sacrificed after sunrise. 

That man is speaking the truth, who in the evening after sunset, and 
in the morning after sunrise, brings his offering. He commences the 
evening sacrifice by the words, “ Bh-dr, Bhuvah, Svar, Om! Agni is 
Light, Light is Agni; ” and the morning sacrifice by “ BMr, Bhuvah, 
Svar, 0m, ! Sun is Light, Light is Sun." The truth-speaking man offers 
thus in truth, when he brings his sacrifice after sunrise. Therefore it 
must be sacrificed after sunrise. This is well expressed in a sacrificial 
stanza which is chanted. 

“ Those who sacrifice before sunrise tell every morning an 
“ untruth ; for, if celebrating the Agnihotram -at night which ought to be 
“ celebrated at day, they say, Sun is Light, but then they, have no light 
“ (for the sun has not risen).” 

82 . ", 

[On the Creation of the World. The Origin of the Vedas and the Sacred 
Words. The Penances for Mistakes committed at a Sacrifice.) 

Praj&pati had the desire of creating beings and multiplying himself. 
He underwent (consequently) austerities. Having finished them, he 
created these worlds, viz., earth, air and heaven. He heated them (with the 
lustre of his mind, pursuing a course of austerities) ; three^ lights were 
produced : Agni from the earth, V&yu from the air, and Aditya from 
heaven. He heated them again, in consequence of which -he three Vedas 
were produced. The Rigveda came from Agni, the ifiyurveda from 


Vayu, and the Samaveda from Aditya. He heated these Vedas, [373] 
in consequence of which three luminaries arose, viz., Bhur came from 
the Rigveda, Bhuvah from the Yajurveda, and Svar from the Samaveda, 
He heated these luminaries again, and three sounds came out of them 
a, u and m. By putting them together, he made the syllable om. There- 
fore he (the priest) repeats “ Om ! Om l,” for Om is the heaven-world, and 
Om is that one who burns (Aditya). 

Praj&pati spread the sacrifice 8 (extending it), took it, and sacrificed 
■with it. By means of the Rich (Rigveda), he performed the duties of the 
Hotar ; by means of the Yaj us, those of the Adhvaryu ; and by means 
of the Sfiman, those of the Udg&tar. Out of the splendour (seed) which 
is inherent in this three-fold knowledge (the three Vedas), he made the 
Brahma essence. 

Praj&pati offered then the sacrifice to the gods. The gods spread it, 
took it, and sacrificed with it, and did just as Prajapati had done 
(regarding the office of the Hotar, &c). The gods said to Prajapati, “ If 
a mistake has been committed in the Rik, or in the Yaj us, or in the 
S&man in our sacrifice, or in consequence of ignorance, or of a general 
misfortune, what is the atonement for it ? ” Praj&pati answered, “ When 
you commit a mistake in the Rik, yon shall sacrifice in the Garha- 
patya, saying BMh. When you commit one in the Yajus, then you shall 
sacrifice in the Agnidhriya fire 9 or (in the absence of it, as is the case) 
in the Havis offerings, 10 in the cooking fire (Daksina Agni) saying, 
Bhuvah. When a mistake is committed in the S&man, then it is to be 
sacrificed in the Ahavaniya fire by saying, Svar. When a mistake has 
been committed out of ignorance, or in consequence of a general 
[874] mishap, then you shall sacrifice in the Ahavaniya fire, reciting all 
three words, Bh&h, Bhuvah, Svar. These three “ great words ” (vyahfiti) 
are like nooses to tie together the Vedas. It is just like joining one 
thing to another, one link to another link, like the stringing of anything 
made of leather, or of any other thing, and connecting that which was 
disconnected, that one puts together by means of these great words all 
that was isolated in the sacrifice. These Vyahritis are the general 
Pr&yadchitta (penance) ; thence the penances (for mistakes ) at a sacrifice 
are to be made with them. - , 


* It is regarded as a person. 

* This is tised only in the Soma sacrifices. 

15 Swell as the Dampiirnaroto lf|t, Ch&tnrm&sya isti, &c. 



{On the Office of the Brdhmd Priest. Se ought to remain Silent during all 

the Principal Ceremonies.) 

Tlie great sages (mahavadah) ask, “When the duties of a Hotar are 
performed by the Rik, those of the Adhvaryus by the Yajus, and those 
of the Udg&tar by the S&man, and the three-fold science is thus properly 
carried into effect by the several (priests employed), by what means then 
are the duties of the Brahma priest performed ? ” To this one should 
answer, “ This is done just by means of this three-fold science.” 

He who blows (Vayu) is the sacrifice. He has two roads, viz., speech 
and mind. By their means (speech and mind), the sacrifice is performed. 

In the sacrifice 'there are both, speech and mind, required. By means of 
speech the three priests of the three-fold science perform one part 
(assigned to Vach) ; but the Brahma priest performs his duty by the 
mind only. • Some Brahma priests, after having muttered the StomabhA- 
gas 11 when all arrangements have been made for [375] the repetition of 
the PrAtaranuv&ka (the morning prayer) sit down, and speak (without 
performing any of the ceremonies). 

Respecting this (the silence on the part of the Brahmi priests), a Brah- 
man, who saw a Brahm& priest at the Prataranuvaka talk, said (once) “ they 
(the priests and the sacrificer) have made one-half of this sacrifice to 
disappear.” Just as a man who walks with one foot only, or a carriage 
which has one wheel only, falls to the ground, in the same manner the 
sacrifice falls to the ground (hhresan nycti), and if the sacrifice has 
fallen, the sacrificer falls after it too (if the Brahmd priests talk during 
the time they ought to be silent). Therefore the Brahma priest should, 
after the order for repeating the Prataranuvaka has been given, refrain 
from speaking till the oblations from the Upamsu and Antary ama 
(Grahas) are over. After the order for chanting the Pavam&na Stotra has 
been given (he ought also to refrain from speaking) till the last verse (of 
the Stotra) is done. And [376] again, he should during, the chanting of 
thft (other) Stotras, and the repeating of the $astras, refrain from 
speaking, till the Vasatkara (at the end of the Yajya verse of the 
fkstra) is pronounced. Likewise, as a man walking on both his legs, 



Tlio StomabMgas are certain Yajus-Iike mantras “which are to be found in -y 
the Br&hmanas of the S&maveda only (not in the Yajns or Bigve&a). Each of these 
mantras^eonsists of four parts : (a) To what the Stoma is like, such as a cord, a joint* &e. ; 

(b) To what it is devoted or joined ; (c) An order to the Stoma to favour the object to 
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and a carriage going on both its wheels, does not suffer any injury ; in 
the same way such a sacrifice (if performed in this manner), does not 
suffer any injury, nor the sacrificer either, if the sacrifice be not 
injured. 

34. 

(On the Work done by the Brahma. He Hermits the Chanters to Ghant ) 

They say, When the sacrificer has the reward (dak§iy.a) given to the 
Adhvaryu, he thinks, “this priest has seized with his hands my Grahas 
(Soma cups), he has walked for me, he has sacrificed for me.” And when 
he has the reward given to the Udgatar, he thinks, “ he has sung for me ; ” 
and when he has the reward given to the Hotar, he thinks, “ this priest 
has spoken for me the Anuv&ky&s, and the Y&jyas, and repeated the 
$astras.” But on account of what work done is the Brahnsfi priest to 
receive his reward ? Shall he receive 12 the reward, thinks the sacrificer, 
without having done any work whatever ? Yes, he receives it for his medi- 
cal attendance upon the sacrifice, for the BrahmS is the physician of the 
sacrifice (which is regarded as a man). Because of the Brahma priest 
performing his priestly function with the Brahma, which is the quintess- 
ence of the metres. He does one-half of the work, for he was at the head 
of the other priests, and the others (Adhvaryu, Hotar, Udg&tar) do the 
other half. (The Brahm4 priests tell if any mistake has been commit- 
[377] ted in the sacrifice, and perform the Pr&ya^chittas, as described 
above.) 18 

which it is joined; (d) An order to the chanters to chant the Stoma by the permission 
of Savitar in honour of Brihaspati. The last (fourth) part is in all the Stomabh&ga 
mantras the same. I give here some of these mantras, which are all to be found in 
the T&ndya Br&hmanam ( 1 , 8 - 9 ). They commence : 

1 (a) tffcrcfa (b) wr (e) tr (d) *rfossn$=rT *pr 

2 (a) (b) m (a) utw (d) 

: '3 (a) srfferffftfe (b) «?rr (c> TvfR (d) Sfsio : 

4 (a) (b) f^r (c) vraftr fltR (d) «sr<» 

‘ 5 (a) (b) fg§ (c) ffe* f^Rcfec- 

The proper meaning of the repetition of these and similar mantras by the Brahmd priests 
' is, to bring the chant (Stoma), -which is about to be performed, into contact with the 
external world, with day, night, air, rain, the gods, and secure the favour of ail 
powers and beings. . 

11 In the original, harata, which is to be taken in the sense of a future* 

. “I have not translated the passage regarding the Prdyas'cMtta to be performed by 
, theBrahmft priest if any mistake has been committed ; for it is only a repetition from 
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The Prastotar 13 says, after the order for chanting the Stotram has been 
given, “ 0 Brahma, w© shall now chant, our commander ! ” The Brahm& 
then shall say at the morning libation, “ Bhur ! filled with the thought of 
Indra, ye may sing !” and at the evening libation, [378] he says, “ Svar ! 
filled with the thought of Indra, ye may sing.” 

At the time of the Ukthya or Atiratra sacrifice, all the three great 
words, BMr Bhuvalj. Svar are required. If the Brahma says, “ Filled 
with the thought of Indra, ye may sing,” this means, that the sacrifice is 
Indra’s, for Indra is the deity of the sacrifice. By the words, “ filled with 
the thought of Indra,” the BrahmS priest connects the Udgitha (the 
principal part of the chant) with Indra. This saying of the BrahmS 
means, “ Do not leave Indra ; filled with him, ye may sing.” Thus he 
tells them. 

14 The announcement of the Prastotar, that the chanters are ready to perform their 
chant, as well as the orders to do so given by the Bralim& and Maifcr&varuna, are contained 
in full in the Asval, Sr. S. (5, 2), and in the Stink, Sr. S. (6 9 8). I here give the text from 
the Asv. 8. 

srcrreiftfa srflppT srffcsn 

sprfirfe j#t stra:^ p 5% wRfept Scfhrasft RfapR: *r&sir- 
(Ejar 1 eflrar sipT ■a ■a ap 1 sagstRa sk# jtt 

ajTa aq; awarR 'sHfoflr 3 rfa?aT Rrrrom; ti 

(When the Prastotar calls) " BrahmS, we shall chant, O commander V 9 then the two priests 
(the BrahmS and Maitr&varuna) whose duty it is to allow (the chanters to sing) give their 
permission. The Brahm&, after having first muttered the words t( bMr, be ye filled with 
Indra, created by Savitar (or permitted by Savitar),” at the morning libation, says, “chant f 
at the midday libation he uses, instead of bhur, bhuvah ; and at the evening libation, 
svar (the remainder of the Japa being the same). Before all the Stotras which follow the 
Agnim£ruta Sastra ( which concludes the Sastras of the Agnistoma), that is to say, at 
the Ukthya, Solasi, Atiratra sacrifices, &c., the BrahmS mutters all the three great words 
( bhur, bhuvah, smh along with the remainder of the formula) at the same time. The 
Maitr&varuna, after having muttered, “ Speak what is right and true, ye who are created 
by Savitar, the god to whose honour praise! are chanted, do not lose the sacred verses 
(chanted by you) which are life, may he protect both bodies of the S&man (the verses and 
the tune) Dm l” says aloud u chant V* 
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13781 SIXTH book: 


FIRST CHAPTER. 

(On the Offices of the Gravastut and Subrahmariyd.) 


1 

(On the Origin of the Office of the Grdvastut. 1 The Serpent 
Bisi Arbuda.) 

The gods held (once upon a time) a sacrificial session in Sarvacbaru, 
They did not succeed in [380] destroying the consequences of guilt. 
Arbuda, the son of Kadru, the Serpent Risi, the framer of mantras, 
said to them, “You have overlooked one ceremony which is to be 
performed by the Hotar. I will perform it for you, then you will destroy 
the consequences of guilt.” They said, “ Well, let it be done.” At 
every midday libation, he then came forth (from his hole), approached 
them, and repeated spells over the Soma, squeezing stones. Thence 
they repeat spells at every midday libation over the Soma squeezing 
stones, in imitation of him (the Serpent Risi). The way on which this 
Serpent Ri§i used to go when coming from (his hole) is now known 
by the name Arbudodd Sarpani (at the sacrificial compound). 

1 Bee also him about Asv, Sr. S. 5, 12. His services are only required at the midday 
libation. He performs his function of repeating mantras over the Soma, squeezing stones 
before the so-called Padhi Gharma ceremony. He enters through the eastern gate, and 
passes on to the two Havlrdh&nas (the two carts, on which the sacrificial offerings are 
put, and the two covered places, in which these two carts are). Having arrived north-east 
of the exterior front of the axe {ak§asiras) of the southern Havirdh&na, he throws off 
a stalk of grass held in his hand, which ceremony is called nirasanum (it is performed 
often by other priests also). He then faces the Soma shoots, assuming a peculiar posture. 
!The Adhvaryu gives him a band which he ties round his face. As soon as 

the Adhvaryn and his assistants take the Soma sprouts from below, the adhi§avana 
board (see the not© to 7, 82), he ought to repeat the mantras over the Gr&v&pas, which 
are now being employed for extracting the Soma juice. He commences with verses 
containing the term $n, to squeeze, or derivatives of it. The first is : a bhi tvd deva savitar 
(1» 24, 8). After some more single verses follow, the three principal Gr&v&na hymns, vi%. t 
pmtte mdantu (10, 94), d va rirhjase (10, 7fi), and pr a vo gr&vdnah (10, 175). The first 
and the last are said to have been seen by Arbuda , the Serpent Bisi, the, # second by Jatat 
one of the Serpent tribe also. These hymns very likely formed part of the so-called 
Sarpaveda or Serpent Veda (see the Gopatha Br&hmanam 1, 10, according to whose 
statement this Veda came from the east), and were originally foreign to the Bigveda. 
They may be, nevertheless, very ancient. The two latter hymns are to be repeated 
before the last verse of the first, and are thus treated like a Nivid at the evaning libation. 
■Either in the midst, or before, or, after these two hymns, the Gr&vastufc must repeat the 


The King (Soma) made the gods drank. They then said, “ A. poison- 
ous serpent (asivi?a) looks at our King ! Well, let us tie a hand round 
his eyes.” They then tied a band round his eyes. Therefore they recite 
the spells over the Soma squeezing stones, when having tied (round the 
eyes) a band in imitation (of what the gods did). The King (Soma) 
made them drunk. They said, “ He (the Serpent Risi) repeats his own 
mantra over the Soma squeezing stones. Well, let us mix with his 
mantra other verses.” They then mixed with his mantra other verses, 
in consequence of which he (Soma) did not make them drunk.* By 
mixing his mantra with other verses -for effecting propitiation, they 
succeeded in destroying the consequences of guilt. 

[381] In imitation of this feat achieved by the gods, the Serpents destroyed 
all consequences of their own guilt. Having in this state (being quit© 
free from guilt and sin) left off the old skin torn, they obtain a new one. 
Who knows tffis, destroys the consequences of his own guilt. 

2 ' 

(How Many Verses are to le Repeated over the Grdvanas. How (hey 
ought to le Repeated. They are Required only at the Midday Libation. 
No Order for Repeating them Necessary.) 

They say, With how many mantras should he (the Gr&vastut) pray 
over the Soma squeezing stones ? The answer is, with a hundred ; for 
the life of a man is a hundred years, he has a hundred powers, and a 
hundred bodily organs; by doing so, he makes man participate in age, 
strength, and bodily organs. (Others) say, He ought to repeat thirty-three 
verses, for he (the Serpent Rishi) destroyed the sins of thirty-three gods, 
for there are thirty-three gods. (Others) say, He ought to recite an 
unlimited number of such mantras. For Praplpati is unlimited; and 
this recital of the mantras referring to the Soma squeezing stones belongs 
to Prajapati, and in it all desires are comprised. Who does so, obtains 
all he desires. Thence he ought to repeat an unlimited number of such 
mantras. . 'i-' ? ' V. - ’ W. ■, 

How they ask, In what way should he repeat these mantras (over 
the Soma squeezing stones) ? Syllable by syllable, or should he take 
four syllables together, or pada by pada, or half verse by half verse, or 

so-called PSvamfini verses (Rigveda 9.) He has to continue his recitation as long as 
the squeezing of the jniee lasts, or he may go on till it is filled in the Grahas (a va graha 
gmhandt) ; he then must conclude with the last verse of the first Gr&vftna hymn. Besides 
this ritual for the Grfivastut, another one is given by As'valftyana, which he traces to 
Q&nagdri. 

1 These mantras were the antidote. 
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verse by verse ? With whole verses (repeated without stopping) one 
dooB not perform any ceremony, nor with stopping at every pada. If 
the verses are repeated with stopping at every syllable, or every four 
syllables, then the metres become mutilated, for [382] many syllables 
(sounds) would thus be lost. Thence he ought to (repeat) these mantras 
one half verse by another. For man has two legs, and cattle are four-footed. 
By doing so, he places the two-legged sacrificer among the four-legged 
cattle. Thence he ought to repeat these mantras by half verses. 


Since the Gravastut repeats only at every midday libation mantras 
over the Soma squeezing stones, how do mantras become repeated over 
them at the two other (morning and evening) libations ? By repeating 
verses in the Gayatri metre, he provides for the morning libation ; for 
the Gayatri metre is appropriate to the morning libation ; and by repeat- 
ing verses in the Jagati metre, he provides for the evening libation ; 
for the Jagati metre is appropriate to the evening libation. In this 
way he who, with this knowledge, repeats the mantras over the Soma 
squeezing stones only at the midday libation, supplies these praises for 
the morning and eveving libations. 

They say, What is the reason, that, whilst the Adhvaryu calls upon 
the other priests to do their respective duties, the Gravastut repeats 
this mantra without being called upon (without receiving a prai ? a) ? 
The ceremony of repeating mantras over the Soma squeezing stones is of 
the same nature as the mind which is not called upon. Therefore the 
Gr&vastut repeats his mantra without being called upon. 

3 

(The Suhrahmanyt Fomula. On its Nature. By whom it is to be Repeated 

The Oblation from the Patnivata Qraha. The Ydjyd of the Agnidhra.) " 

The SubrahmaTjyS • is Vuch. Her son is the [383] king Soma At 

the time of buying Soma, they call the Subrahmany4 (thither) iustas 

one calls a cow. ' J 


* The Sabrahmanyft formula is contained in the Kfit^yana Brinta. n *v NT 

ZImiTzI r y T °f ’ th6 / atapatha Brah “- (3, S, 4, 17-20), and the kitting 

**5 ,r t M to,™ m 
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[384] Through this son, the Suhrahmanya priest milks 5 (obtains) all 
desires for the sacrificer. For Vick grants all desires of him who has 
this knowledge. They ask, What is the nature of this Subrahmanya ? 


After the Atithya Isti has been finished, he (the Subrahmanyff) should stand in the front , 
part of the enclosure made for the wife of the sacrificer inside the Vedi, and when 
touching the sacrificer and his wife, after having called thrice M subrahmanyotn” recite 
the following formula, “ Come, Indr a ! come owner of the yellow horses ! 14 ram of Me- 
“ dk&tithi ! Mena of Vrisanasva l thou buffalo (panra) who ascendest the female 
«« (avaskandin)* lover of AhalyA 1 son of Kusika ! Brihmana l son of Gotama l (come) 
“thou who art called ” (to appear) at the Soma feast in so and so many days how 
many there might intervene (between the day on which the Subrahmanyd calls 
him, and that of the Soma festival at which his presence is requested). The Subrah- 
manya is required on the second, third, fourth and fifth day of the Agnistoma, and 
almost on every day of the other Soma sacrifices. On the second day, the terms, tryake 
sutydm, “ three days hence,” ie., on the fifth) ; on the third day, dvyahe sutydm, ie„ two 
days hence ; on the fourth, sms, i e, to-morrow ; and on the fifth (the day of the Soma 
feast) adya , i e„ to-day, are used to mark the time when the Soma banquet, to which 
Indra is by this formula solemnly invited, is to come off. As far as srgnsqf which is 
followed by the mentioning of the time appointed &c., there is no difference 

anywhere observable. But the few sentences which follow, and which conclude the 
formula, differ according to different schools. Some were (according to K&ty&yaoa) 
of opinion, that only w come hither ” is to follow ; others recommended 

“ come hither, O Maghavan.” Others, such as Gautama, were of opinion, that 
either is to be omitted, and the concluding formula, ^ 

« come, ye divine BrahmS, priests, come, come . n has to follow immediately upon 

The name of the tune (S&man), according to which it is chanted (or rather recited) 
is Brahmasri, the metre is called Safhpdt, the Bisi is Aditya, and Indra is the deity. 

At the so-called Agnishtut sacrifices, which open the Chaturda£ar&tra Sattras (sacrifi- 
cial sessions lasting for a' fortnight), (Asv. Sr. 8 , 11, 2), the Subrahraanvfi calls Agnl 
instead of Indra (K&ty&y. 1,4), according to Gautama, by the following formula: 

srar strops srra^^T fcsrfo sfiftirer miranfmr ifsrror* 

i, e„ M Come, O Agni, with (thy) two red ones (horses), thou brightly shining, thou blaz- 
ing in smoke, Jataved&s, thou wise l Aogiras 1 Br&hmana, (come) called, ” &c. In the 
concluding formula ST^To, fires, is used instead of According to Dh^nanjay 

the BubrahmanyS, formula for Agni runs as follows: 

3!RffrW5r, (f*9 remainder as above), i. e., 
u Come, Agni 1 master of the red horses, goat of Bhardv&ja, son of power, thou who 
ascendest (the female) ; lover of Usas, ” &c, The latter formula is just like that one 
addressed to Indra, Agni, as well as Indra, are in both these formulas, which must be 
very ancient, invoked as family deities, the first pre-eminently worshipped by the 
Ahgirasa, the latter by the Kusikas. Both gods are here called “ Brahmans.” In later 
hooks, Indra appears as a Ksattriya, and as a model of a king. 

On the so-called Agnistomiya day, of all sacrifices (in the Agnistoma, it is the 
fourth and precedes the Soma day), on which day the animal for Agni and Soma 
is slain and sacrificed, an extension of the Subrakmapya formula takes place. The 
Bubrahmany^ priest has on this day to announce to the gods, that such and such 
one (the name of the sacrificer must b© mentioned), the son of such and such one, 
the grandson of such and such one, offers, as a Biksita, (as initiated into the sacrifi- 
cial rites) a sacrifice The term, * Biksita, * forms then henceforth part 

of the name of the sacrificer, and his descendants down to the seventh degree. In 
this part of India, there are many Brfihmans distinguished by this honorary epithet, 
which always indicates that, either the bearer of it or his immediate ancestors have 
performed a Soma sacrifice, and have been proclaimed \dik§ita by the Subrahmanya in 
all due form, 

* Duke must be a 3rd person singular, as Say. explains it. 
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£385] One should answer, She is Vach, For Vach is Brahma, and Sub- 
rahma (good Brahma). 

They ask, Why does one call him (the Subrahmanya priest) who is 
a male, a female ? (They answer) Subrahmanya represents Vach (which is 
in the feminine gender). 

They further ask, When all the other priests are to perform their 
respective duties within the Vedi, and the Subrahmanya outside the 
Vedi, how is it that the duty of the Subrahmanya (in this particular 
case) becomes performed inside the Vedi) ? One should answer, The 
Vedi has an outlet where things (which are no more required) are 
thrown ; if the Subrahmanya priest calls (the Subrahmanya) when stand- 
ing in this outlet, then, in this way (his duty is performed within the 
bounds of the Vedi). They ask, Why does he, standing in the outlet, 
repeat the Subrahmanya ? On this, they tell the following story.) 

The Risis held once a sacrificial session. They said to the most aged 
man among them, “ Call the Subrahmanya. Thou shalt call the gods 
standing among us (on account of thy age), as it were, nearest to them.” 
In consequence of this, the gods make him (the Subrahmanya) very aged. 
In this way, he pleases the whole Vedi. 

They ask, Why do they present to him (the Subrahmanya) a bull as 
a reward for his services ? (The answer is) The bull is a male (vrisa) y the 
Subrahmanya is a female, both making thus a couple. This is done 
for producing offspring from this pair. 

The Agnidhra repeats the Yajya mantra for the Pitnivata Graha (a 
Soma vessel), with a low voice. For the P&tnivata is the semen virile, 
and the effusion of the semen virile passing on without noise, as it were, 
he does not make the Anuvasatkara. For [386] the Anuvasatkara is a 
stop. Thinking, I will not stop the effusion of the semen, he does not 
make the Anuvasatkara, for the semen which is not disturbed in its 
effusion, bears fruit. Sitting near the Neetar, he then eats, for the 
Fes tar is in the room of women. Agni (Agnidhra) pours semen in wo- 
men, to produce children. He who has this knowledge, provides through 
Agni his females with semen, and is blessed with children and cattle. 

The Subrahmanya ends after the distribution of the Daksinfi , 6 for she 
is V&eh. The Daksina is food; thus they place finally the sacrifice in 
-food, which is Speech. . 

4 Ho represents Agni. 

1 The Dakshinft is distributed at the midday libation. 


SECOND CHAPTER. 

{On the Sastras of the Minor Hotri-priests at the Sattrus.) 

4. 

{On the &astras of M inor Hotri-priests at the Morning and 
Evening Libations.) 

The Bevas spread the sacrifice. When doing so, the Asuras approach- 
ed them, thinking, let us obstruct their sacrifice. They attacked them 
from the right side, thinking this to be the weak point. The Bevas 
awoke, and posted two of their number, Mitra and Varuna, on the right 
side. Through the assistance of these two, the Devas drove the Asuras 
and Raksasas away from the morning libation. And thus the sacrificers 
drive them away (if they have the Maitravaruna fjastra repeated) ; thence 
the Maitravaruna priest repeats the Maitravaruna $astra [387] at the 
morning libation. The Asuras, defeated on the right side, attacked the 
centre of the sacrifice. The Devas awoke, posted then Indra, and defeated 
through his assistance the enemies. Therefore the Brahmanachchhamsi 
repeats at the morning libation the Indra Shastra. 

The Asuras, thus defeated, attacked the sacrifice on the northern 
side. The Bevas posted on this side Indragni, and defeated thus the 
Asuras. Therefore the Achhavaka repeats the Aindragna fsastra at the 
morning libation. For, by means of Indragni, the DevaB drove the Asuras 
and Raksasas away from the northern side. 

The Asuras, defeated on the northern side, marched, arrayed in battle 
lines towards the eastern part. The Devas awoke and posted Agni east- 
wards at the morning libation. Through Agni, the Devas drove, the 
Asuras and Raksasas away from the eastern front. In the same way, the 
sacrificers drive away from the eastern front the AsuraB and Raksasas. 
Thence the morning libation is Agni’s. He who has such a knowledge, 
destroys the evil consequences of his sin. 

The Asuras, when defeated eastwards, went westwards. The Devas 
awoke and posted the Vijhre Dev&h themselves (westwards) at the third 
libation, who thus drove the Asuras and Raksasas away from the western 
direction at the third libation. Likewise, the sacrificers drive through 
the Visve Devah themselves at the third libation the Asuras and Raksaa 
away. Thence the evining libation belongs to the Vidve Devtih. He who 
has such a knowledge, destroys the consequences of his sin. 

In this manner, the Devas drove the Asuras out of the whole sacrifice. 
Thence the Devas became masters of the Asuras. He who has this know- 


ledge becomes therefore through himself (alone) master of his adversary 
and enemy, and destroys the consequences £388] of his sin. The Devas 
drove away the Asuras and destroyed the consequences of sin by means 
of the sacrifice arranged in such a way, and conquered the heaven-world. 
He who has this knowledge, and he who, knowing this, prepares (these) 
libation required in the said manner, drives away his enemy and hater, 
destroys the consequences of his guilt, and gains the heaven-world. 

5. 

(The Stotriya of the Following Fay is made the AnurApa of the Preceding 
Day in the Sastras of the Minor Hotri-priests at Soma Sarcrifices last- 
ing for Several Days.) 

They use at the morning libation the Stotriya (triplet) (of the following 
day) as Anurupas 1 (of the preceding day). They make in this way the 
following day the Anurupa (corresponding to the preceding day). Thus 
they commence the performance of the preceding day with a view to that 
of the following. But this is not done at the midday libation ; for the 
Pristhas* (used then) are happiness (they are independent) ; they have 
at this (the midday libation) not that position (which the verses have at 
the morning libation) that they could use the Stotriya (of the following 
day) as Anurupa (of the preceding day). Likewise they do not use at 
the third libation, the Stotriya (of the following day) as Anurupa (of the 
preceding day). 

6 . 

[389] (The Opening Verses of the Sastras of the Minor Botri-priests at the 
Ahargam Soma Sacrifice, i.e., such ones as last for a Series of Days.) 

Now follow the opening verses (of these Sastras after the Stotriyas 
have been, repeated). RijunUt no Varum (1, 90, 1) is that of the Mai- 
treLvaruna £$astra ; for in its second pMa is Baid, “Mitra, the wise, may 
lead !” for the Maitr&varuna is the leader of the Hotri-priests. There- 
fore is this the leading verse. 

By Indram vo visvatas pari (1, 7, 10) commences the Br&hman&- 
chchhamsi ; for by the words “ we call him (Indra) to the people” they call 

1 See m the meaning of the terms stotriya and anurupa, note 41 on page 199* Tine 
. first contains always those verses which the Sama singers chant, the latter follows its 
form, and is a kind of supplement. 

■.!>,, S&mans of the midday libation a re called Pjdsthas ; and tho Stotriyas and 
which accompany them, go by tho same name. 
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Indra every day. When the Brahmanachehha&si, with this knowledge, 

* recites this verse every day, then no other sacrifieer, notwithstanding 
he (Indra) might be called by different parties (at the same time), can 
get Indra away. 

7 at soma a sute nara (7, 94, 10) is the verse of the AchchMvaka. By its 
words “ they called hither Indragni,” every called Indragni every day. 
When the Ackchhavaka is doing this every day, no other one can wrest 
(from them) Indragni. These verses (rijunUi &c.) are the boats which 
lead to the shores of the heavenly world. By their means the sacrificers 
cross (the sea) and reach the heavenly world. 


{The concluding verses of the same Saslras at the Ahargarta 
Soma sacrifices .) 

Now follow the concluding verses of these Sastras : Te- sydma deva 
mruna (7, 66, 9) is that of the Maitravaruna $astra. For by its words, 

** we contemplate food (£?am) and light (sear),” they get [390J hold of 
both worlds for “ food” is this world, and “ light” is that world. 

By the triplet vyantariksam atirad (8, 14, 7-9), which has the char- 
acteristic vi, i.e. asunder, the Br&hman&ehchhainsi opens the gates of the 
heavenly world. The words, “Indra, inebriated by Soma, cleft the hole 
and made appear the lights” (8, 14, 7), refer to- the passionate desire of 
those who are initiated into the sacrificial art (for heaven) ; thence it is 
called the Balavati verse. 9 The words, “He drove out the cows, and 
revealed them which were hidden, to the A/igiras, and flung away Bala^ 
contain the expression of a gift to them (the Angiras). By the words, 
“ indrena rochand divi (verse 9) the heaven-world is alluded to.” By the 
words, “The fixed lights (stars) of heaven have been fastened 1 by Indra, 
the fixed ones he does not fling away,” the sacrificers approach every 
day heaven and walk there. 

Aham sarasvaMvator (8, 38, 10), is the verse of the Achehhavftka. For 
Sarasvati is the voice ; (the dual is used) for this day belongs to the “two 
who have the voice.” (As to who they are is expressed by the words) M I 
choose the tone of Indr&gnl” For the voice is the beloved residence of 
Indragni. Through this residence one makes both successful. Who has 
this knowledge, will be successful in his own residence (his' own 
way). , . ■ ' 

1 There is the word vala bole, in it, which may be regarded as. a proper name of an 
Amm also* ' • ■ -a' 


8 . 

(On the Ahina and Aikahika concluding verses of the Sastras of the 

minor Hotri-priests,) 

The concluding verses of the Hotri-priests (Maitr&varujia, Brahmana- 
chchhamsi, and Achchhav&ka) are, at [891] the morning and midday liba- 
tions of two kinds, vis. ahina { which are proper for Soma sacrifices, which 
last for several days successively) and aikahika (which are proper 
for Soma sacrifices which last for one day only). The Maitr&varuna uses 
the aikahikaa preventing (thus) the sacrificer from falling out of this 
world. The Achchhavaka uses the chinas for making (the sacrificer obtain 
heaven). The Brahmanackchhmsi uses both ; for thus he holds both 
worlds (with his hands) and walks in them. In this way he (the 
Br&hmanachchhamsi) walks holding both, the Maitravaruna and the 
Achchhavaka, the Ahina and Ekaha, and (farther) the sacrifical session 
lasting all the year round (such as the Gav&m ayanam) and the Agnistoma 
(the model of all Aikihikas). 

The Hotri-priests require at the third libation Ekahas only for con- 
cluding. For the Ekaha is the footing, and thus they place the sacrifice 
at the end on a footing.* ■ kt) 

At the morning libation he must read the Y&jy& verses without stop- 
ping (janav&nam). The Hotar shall not recite one or two additional 
veraes (atisamsanam) for the Stoma. It is just the same case as if one 
who asks for food and drink must be speedily supplied. Thinking, I 
will quickly supply the gods their food, he speedily gets a footing in 
this world. He should make the fWram at the two latter libations 
with an unlimited number of verses ; for the heaven-world is unlimitted. 
(This is done) for obtaining the heaven-world. The Hotar may, if 
he like, recite those verses which the minor Hotri-priests used to repeat 
ou s previous day. Or the Hotri-priests (may, if they like, repeat 
those verses) which the Hotar (used to repeat on the previous day) 
(For Hotar as well as the Hotji-priests form parts of one [892] body 
only). For the Hotar is the breath, and the Hotri-priests are the limbs. 
This breath goes equally through the limbs. Thence the Hotar should, 
v if he like, receite those verses which the minor Hotri-priests used to 
sredit© on the previous day. Or the Hotj^-priest (may, if they like, repeat 
those verses) which the Hotar (used to repeat on the previous day). The 
last verses of the hymns with which the Hotar concludes, are the same 
wim the concluding verses of the minor Hotri-priests at the evening 

4 For the Ekftha sacrifices are the models of the others! ' 
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libation. For tbe hotar is the soul, and the Hotri-priests are the limbs * 
tbe ends of tbe limbs are equal, therefore the (three) Hotri-priests use, 
at the evening libation, the same concluding verses. 


THIRD CHAPTER. 

{The hymns for lifting the Ghamasa ( Soma cups). The Pratfhita Yajyds 
of the seven Hotars concluding this ceremony. The two different kinds 
of Hotars. Explanation of some apparent anomalies in the perfor- 
mances of the minor Hotfis. The Jagati hymns for Indra. The 
concluding verses of the minor Hotri-priests. On a peculiarity in the 
Sastras of the Achclihdvdha.) 

9 

(The number of verses which the Hotar has to repeat at the time of the 
Soma cups being lifted at the three libations.) 

When at the morning libation the Soma cup.s are lifted and filled 
he (the Maitr&varuna) recites the hymn d toa vahantu harayah (1, 116.) 
the several verses of which contain the words vrisan (male), pita (drunk), 
suta (squeezed), mad (drunk), are complete in their form and are addressed 
to Indra, for [3931 the sacrifice is Indra’s. He repeats Gayatris ; for 
G&yatri is the metre of the morning liabation. At the morning libation 
he recites nine verse3 only ; one less (than ten). For the semen is poured 
in to a place made narrow (nydna). ■ At the midday libation he repeats 
ten verses *; for the semen which was poured in a narrow place grows 
very large, after having reached the centre of the woman’s body. At 
the evening libation he repeats nine* verses, one less (than ten) ; for 
from a narrow place (represented by the third libation; men are born. 
If he recites these hymns complete, than he makes the sacrificer bring 
forth the embryo of his (spiritual body) begotten in the sacrifice, which is 
the womb of the gods. 

Some recite every time only seven verses at the morning, midday 
and evening libations, asserting that there must be as many Puronuv&ky&s 
as there are Y&jy&s. Seven (Hotri priests) having their faces turned 
(towards the fire) receite the Yajy&s, and pronounce Vausat ! How 
they assert that those (seven verses) are the Puronuvftky&s of these (seven 

* They are the hymn, a savi deyam goHchikam (7> 21). 

’ They are the hymn, ihopaydta sayaso (4, 35). 


Y-ijyas) ; but the Hotar ought not to do so (to recite only seven verses.) 
For in this way they spoil the semen of the sacrificer, and consequently 
the sacrificer himself. 

The Maitravaruna carries in this way the sacrificer, for the sacrificer 
is the hymn, by means of nine verses from this world to the airy region ; 
but by means of ten he carries him further on to that (heaven) world ; 
for the airy region is the oldest; from that world he takes him by 
means of nine verses up to the celestial world. Those who recite 
[395] Only seven verses, do not wish to raise the sacrificer to heaven. 
Therefore the hymns are to be recited complete only*. 


(On the Prasthita Ycljy&s* of the Eotars at the morning libation.) 

Some one (a theologian) has asked, When the sacrifice is Indra’s, why 
do only two, the Hotar and Brahmanachhamsi, at the morning libation, 
for the Soma drops which are in readiness, repeat Yajy&s where Indra’s 
very name is mentioned, the Yajyft of the Hotar being idam te somyam 
madhu (8, 54, 8), that of the Brahmanachchhamsi, indra tva vri$abham 
vayarn (3, 40, 1) ? 

When the other (priests) repeat verses addressed to different deities, 
how do they concern Indra ? For the Yajya of the Maitravaruna is mitram 
myarn havdmahe (1, 23, 4), “ we invoke Mitra but in its words varunam 
somapitaye i.e. “ we call Varuna to the Soma beverage;” there is an allu- 
sion to Indra ; for whatever word refers to “drinking”, hints at Indra 
and pleases him. 

The Yajy& of the Potar is, Maruto yasa hi Ttsaye (1, 86, 1) ; its words 
«* sugopatamo janah i.e. “ he is the best protector,” allude to Indra ; for 
Indra is the gopd, which is a characteristic of Indra. Thus he pleases 
Indra. 

The Y%& of the Ne§tar is, ague patnir ihd vaha (1, 22, 9) ; in its 
Words, tva$0ram somapitaye, [395] there is an allusion to Indra; 

* The hymns mentioned for the morning and evening libations contairTeach nine, 
that mentioned for tho midday libation ten verses. 

' < The* 'yftjyfls are at each libation seven in number, and repated successively by the 
so called ‘seven Hotars 1 (Hotar, Maitravaruna, Br&hmapaehehhamsi, Potar, Nbstar 
Agnidhra, and Aehehh&vaka) when tho Chamasa Adhvaryu or enp-bcarcrs, arc holding up 
the cups filled with Soma, As bften as one of them has repeated his Yajya, libations 
tropi seven cups are thrown at the same bimo in tho fire. The rest is to bo drunk by them. 


for Indra is -Tvastar, which is a characteristic of Indra. Thus ho 
pleases him. 

The Yajya of the Agnidhra is, Uhsdnndya (8, 43, 11) ; in its words 
Soma pritfhdya vedhase, there is an allusion to Indra ; for Indra is Vedh&s 
(striker, beater) which is a characteristic of Indra. Thus he pleases him. 

The verse of the Achchhavaka, which is directly addressed to Indra, is 
complete, viz : prdtarydvabhir (8, 38, 7), (for in the last part of it there is 
the term Indrdgni). Thus all these verses refer to Indra. Though there are 
different deities mentioned (in them) (such as Mitra, Varuna, &c.) the 
sacrifieer does not satisfy other deities (alone). The verses being in the 
Gayatri metre, and this being sacred to Agni, sacrifieer gains, by means 
of these verses, the favour of three deities, i. e. Indra, the ndnadevatds or 
different deities, and Agni, 

(The hymn to be repeated over the Soma cups being lifted, and the Pras * 

" thita Ydjyas at the midday libation.) 

At the midday libation, when the Soma cups are being lifted, the Hotar 
repeats, Asdvi devani gorichikam (7, 21. 1.). This hymn contains the words, 
vri$an, pita, suta, mad ; its verses are complete in form and addressed to 
Indra. For the sacrifice belongs to Indra. The verses are in the 
Tristubh metre ; for this metre is appropriate to the midday libation. 
They say, if the term mad “to be drunk ” is only appropriate to the third 
libation, why do they recite such verses (containing this term) at the midday 
libation as Anuvakyas and Yajyas ? The gods get drunk, as it were, at 
the midday libation, and are then consequently at the third libation in a 
state of [396] complete drunkenness. Thence he repeats verses contain- 
ing the term mad as Anuvakyas and Yajyas at the midday libation. 

At the midday libation all the priests repeat Y&jy&s addressed to 
Indra by his very name (for the Soma drops) which are in readiness. 
Some (the Hotar, Maitra varuna, and Brahmanachchhamsi) make the Y&jy&s 
with verses containing (besides the name of Indra) the words, abhi trid. 
So the Hotar repeats, pibd somam abhi yam ugra tarda (6, 17, 1) ; the 
Maitr&varuna, sa im pdhi ya rijishi (6, 17, 2) ; and the Br&hmap.- 
dchhamsi, avdpahi pratnathd (6, 17, 3). 

The Y&jy& of the Potar is, arvdfig ehi somdk&mam (1, 104, 9). The 
Yajy& of the Ne?tar is, tava yam somas tvam (3, 35, 6). The Yfijyft of 
the Achchhavaka is, indtaya somah pra divo vidana (3, 36, 2). The Y&jya 
of the Agnidhra is, dpdrnd asya Ttalasah svdhd (3, 32, 15). 

‘ Those three verses contain forms of the verb (Lat, trudoro) “to injure, to kill,'’ 
with tho preposition abhi. 


Among these verses there are those containing the words abhi trid. 
For Indra once did conquer at the morning libation ; hut by means of 
these verses he broke down the barriers and made himself master 
(abhi trhat) of the midday libation. Thence these verses. 

12 . 

(The hymn and the Prasthita Yajyds at the evening libation .) 

At the third libation the Hotar repeats at the time when the Soma 
cups are being lifted, the hymn ihopayata savasd napatah (4, 35, 1). Its 
verses which are complete in form, are addressed to Indra, and belong 
to the Rib bus, contain the words vrisan, pita , [3971 suta mad. They ask. 
Why is the Pavamana Stotra at the evening libation called Arbhava, 
though they do not sing Ribhu verses? (The answer is) Prajapati, the 
father, when transforming the Ribhus who were mortals, into immortals, 
gave them a share in the evening libation. Thence they do not sing 
Ribhu verses, but they call the Pavamana Stotra Arbhava. 

One (great Risi) asked about the application of metres, viz. for what 
reason does he use the Tristubh metre at the third libation, whilst the 
appropriate metre for this libation is Jagati, as well as the Gayatrl that 
for the morning, and the Tristubh for the midday libation? One ought 
to say (in reply), At the third libation the Soma juice' is done ; but if they 
use a sparkling ( sukriyam) metre as the Tristubh, the juice of which 
is not done, then they provide the (third) libation with juice (liquor). 
Then he makes Indra participate in this libation also. One says, Why, 
since the third libation belongs to Indra and the Ribhus, and the Hotar 
alone makes the Yajyas for the Soma which are in readiness ( prasthita ) 
with an Indra-Ribhu verse, at the third libation, do the other Hotri- 
priesta use verses addressed to various other deities for their Yajyas ? 
In the Yajya of the Hotar, ribhubhir vajadbhih samuksitam (not in the 
Rigveda) the Ribhus are mentioned, but in the Y&jyfis of the other 
priests they are only hinted at. 

The Maitr&varuna repeats, indravaruna sutapdvimam sutam (6, 68, 10) ; 
in the words, yuvo ratho adhvaram devavitaye, there is a plurality (in the 
words devavitaye— devdndm vitaye, i.e. for the enjoyment of the gods) which 
is a characteristic of the Ribhus. 0;:; 

The Br&hman&chchhaihsi repeats the verse, indrasaha somam pibatam 
(4, 50, 10) ; in its words, visantu indavafy, i. e. “ may the drops come ” a 
[398] plurality is expressed, which is a characteristic of the Ribhus.’ 


The Y&jya of the Potar is, d vo vahantu saptayo (1, 85, 6 ) ; in its 
words, raghu atvdnali prajigdta lahubhir there is a plurality (these 
three words are in the plural) expressed, which is the characteristic of 
the Ribhus. 

The Y&jy& of the Nestar is, ameva nah suhavd (2, 36, 3), in it the 
word gantana “ go ye !” expresses a plurality. 

The Yajya of the Achchhavaka is, indravisnu pibatam madhvo (6, 69, 7) ; 
its words, & vdm amdhdmsi madir&ni expresses a plurality. 

The Y&jya of the Agnidkra is, imam stomam arhate (1, 94, 1) ; in its 
words ratham iva sathmahema (this is first person plural) there is a plurality 
expressed. 

In this way all these verses become Aindra — Arbhavah. By repeating 
verses being (apparently) addressed to various deities, he pleases other 
deities (also), save Indra and the Ribhus. They are the conquerors of the 
jagat i. e. world ; therefore the Jagatl metre is required for the evening 
libation, to make it successful. 

13 . 

(On the relationship of those Rotars who have to repeat a &astra to those 
who have none. Row the Sastras of the minor Rotri-priests are supplied 
at the evening libation.) 

Some one asks, Some of the duties of the Hotri-priests being performed 
without Esastra,® some with $astra, how are then all these ceremonies (as it 
[399} should be) provided with their respective $astras, and consequent- 
ly equal and complete ? (The answer is) They call the performance (i.e. 
the repetition of Yajyas) of those (Hotris) who like the Potar, Nestar, and 
Agnidhra, have no $astra (to repeat) Rotrd (also), on account of their 
reciting their (respective) verses along with (the other Hotri-priests, such 
• as the Hotar, Maitravaruna &c. who repeat proper Pastes). In this way 
they are equal. But in the fact that some Hotri-priests perform their 
duties with ^astras, others without $astras, lies their inequality. Thus 
(both kinds of Hotri performances) become provided with ^astras, 
equalised and successful (for the Yajyas of all seven Hotri-priests are 
repeated one after the other). 

Besides the Hotar only the Maitravaruna, Bi&hman&chhamsi, and Achh&v&ka repeat 
*Shastras ; the others, such as the Potar, &c. do not do it* But the former repeat them at 
the Agmsbtoraa, only at the morning and midday libations. 


Now the Hotri-priests (Maitravaruna, Brahmanachchhamsi, AchehM- 
v&ka) repeat ^astras at the morning and midday libations only, in what 
way is this duty performed at the third libation? One ought to answer, in 
this way, that they (these three priests just mentioned) repeat at the mid- 
day libation two hymns each. Some one may ash, In what way do the 
Hotri-priests (who properly speaking repeat one Sastra only) repeat two 
SWras, as many as the (chief) Hotar 7 does? One ought to answer* 
Their Yajyas are addressed to two deities. 

14 . 

[400] (Row the &astras of the Agnidhra, Potar and Nectar are supplied. 
On the two Praisas to the Potar and Nestar. On the additional verse of 
the AchehhdvAka. Row the Prai§a formula, hota yahsat, is applicable to 
the Potar, Nectar, and Agnidhra. The Praiqa for the chanters. The 
Praifja for the Achchhavaka. On the inequality of the the deities of the 
^astras and Stotriyas of the evening libation.) 

Some one asks further. If there are the performances of three Hotri- 
• priests only provided with a Sastra, how are these Sastras supplied 
for the performances of the others (the three remaining Hotri-priests) ? 
(The answer is) The Ajyam is the Sastra for the Yajya repeated by the- 
Agnidhra ; the Marutvatiya that one for the Potar’s Y&jya ; the Vai& 
vadevam that one for the Nestar’s. These Yajyas have the characteristic 
sign of the respective Sastra. 7 f ; : 

Some one asks further, If the other Hotri-priests are requested only 
once (to repeat their $astras), why are the Potar and Nestar requested 
twice ? 

(Regarding this the following story is reported). At the time when 
the G&yatri having assumed the shape of an eagle, abstracted the Soma 
(from heaven), Indra (out of anger) cut off from these (three) Hotri-priests 
(Agnidhra, Potar and Nestar) their Ssastras, and transferred them to 
the Hotar, saying, “Do not call me, you are qnite ignorant of it.” The 
gods said, “ Let us give more strength to the performances of these two 
Hotri-priests (Potar and Nestar) through Speech (by requesting them once 

f The Agnidhra addresses the Yajy& to Agni, to whom the Ajya Sastra belongs ; the 
Potar to the Marutas, to whom the Marutvatiya Sastra belongs, and the Nestar to the 
( YMvedevas, to whom the Vdiavadeva Sastra belongs, 

9 The Hotar repeats at the morning libation the Ajya and Pra-uga Sastra, at the 
midday libation the Marutvatiya and Niskevalya Sastra, and at the third libation the 
Vaisvadeva and Agnim&ruta Sastra, 

file Agnidhra addresses the Y&jyd to Agni, to whom the Ajya Sastra belongs t 
ho the Marutas, to whom the Marutvatiya Sastra belongs, and the Nestar to 
the Visvedovas, to whom the Vaisvadeva Sastra belongs. 


[40ll more than the others). Thence come the two requests (for Nestar 
and Potar). The performance of the Agnidhra was strengthened by one 
additional verse to his Yajya ; therefore his Yajyas are supernumerary 
by one verse. 

Some one asks, When the Haitr&varuna calls upon the Hotar by the 
words, “may the Hotar repeat the Yajya! may the Hotar repeat the 
Yajya !” why does he call upon those who are no Hotras, but only the 
repeaters of Hotpi verses, by the same words, “ may the Hotar repeat 
the Y&jy& ?” (The answer is) The Hotar is life, and all the (other) sacrifi- 
cial priests are life also. The meaning (of the formula “ may the Hotar 
repeat his Y&jy&,” is) “ may the life repeat the Yajya, may the life repeat 
the Yajya !” 

If some one asks further, Are there requests for the Udgatvi priests 
(to chant) ? One should answer, Yes, there are. For if all (the priests) 
are ordered to do their respective duties, then the Maitravaruna, after 
having muttered with a low voice (a mantra), says, “ praise ye !” 8 These 
are the summons for the Udgatyi priests. 

Some one asks, Has the Achchh&vAka any preference (to the other 
priests) ?® The answer is, Yes, he has ; for the Adhvaryu says to him, 

" Achchhavaka, speak what you have to speak (and no more) !” 

Some one asks, Why are at the evening libation the Stotriya 
and Anurfipa verses addressed to Agni, whilst the Maitr&varuija at that 
time repeats an Indra-Varuna ^astra ? (The answer is) The Devas turned, 
the Asuras out of the £>astras by means of Agni as their mouth. 
Therefore the Stotriya and Anurupa are addressed to Agni. 

[4021 Some one asks, Why are both the Stotriya and Anurupa of the 
singers devoted to Indra at the evening libation, whilst the Sastram repeat- 
ed by the Br&hman&chchhamili is addressed to Indra and Brihaspati, and 
that of the Achchhavaka to Indra and Visnu ? (The answer is) Indra turned 
the Asuras out from the Sastras (of which they had got hold) and defeated 
them. He said to the Devas, “ Which (from among you) follows me 
They said, “ I, I , 10 (we will follow),” and thus the Devas followed. But 
on account of Indra having first defeated ( the Asuras) the Stotriya and 
Anurupa of the singers (they precede the Shastram) are addressed to 
Indra. And on account of the other deities having said, “ I, I, (will 
follow)” and (actually) followed, both the Brahmanachhamsi and Achchha- 
v&ka repeated hymns addressed to several deities. 

* 3 See note to 5, 34. 

3 That is, is there anything exceptional to he seen in the performance of, his duties ? 
This refers to the peculiar prai§a given to him? which is mentioned in the context. Bee. 
also Asv. Br. S* 5, 7. ‘ ld Yisnu and Brihaspati 

0 


is. 

(On the Jagati hymns addressed to Indr a at the evening libation. On 
hymn of the Achclihav&ka. The coneluding verses of the Maitr&varuna 
Brcthmayidchchhartisi, and Achchhdvaka. The last four syllables of the last 
&astra of the Soma day to be repeated twice.) 

Some one asks further, For what reason do they repeat at the com- 
mencement of the evening libation hymns addressed to Indra, and 
composed in the Jagati metre, whereas the evening libation belongs to 
the Visv-edevas'? (The answer is). Having got hold of Indra ( dralhya 
having commenced with him) by means of these (hymns), they proceed 
to act, being sure of success). The Jagati metre is used because the 
evening libation belongs to the Jagati, implying a desire for this world 
(i Jagat ) ; and any metre 14031 which is used after (this commencement) 
becomes related to the Jagati (jagat) if, at the beginning of the evening 
libation, bymns in the Jagati metre are repeated which are addressed to 
Indra. 

At the end (of the $astra) the Achchhdvaka repeats a hymn in the 
Tristubh metre, sathvdfii karmana (6, 69, 1.) The word karma (ceremony) 
alludes only to the praise of drinking (the Soma). 11 In the words 
sam i?& the word i§d means food ; it (serves) for obtaining food (by means 
of this mantra.) (By the words of the last pada) “ both (Indra and Visnu) 
carry us through on safe paths,” he pronounces every day 1 * something 
relating to welfare. 

Some one asks, Why do they conclude the evening libation by Tris- 
tubhs, if properly the Jagati metre should be used at it ? Tristubh is 
strength ; (by repeating at the end Tristubhs) the priests (who are at 
the Sattras the sacrificera themselve) get finally possessed of strength. 

The concluding verses of the Maitr&varuna is, iyam Indram Varumm 
(7, 84, 5.) That of the Brahman fichhariisi is, Briliaspatir na paripktu 
(10, 42, 11.) That of the Achchhavaka is, ubhii jigyaihur (6, 69, 8.) 
For “both (Indra and Visnu) had been victorious jigyathuh, i. e., they 
had not sustained any defeat, neither of them was defeated.” 13 

u The word alluded to is, pandtjija, which is traced to a root pa pan to praise j but 
It hardly can mean ‘‘praising” in general. It refers, as Sayana justly remarks, to the 
“ drinking of the born a juice.” In the fifth verse of the hymn in question, we have the 
word panaytfyya, which is the same as $ where the words indrav'^^u tat panuya- 
yyam mm evidently mean, “ this is your praise for having drunk the Soma.” 

n The hymn is to be repeated every day on the Soma sacrifices which last for several 
days. . 

w This is a paraphrase by the author of the Brahmanam of the first half of the verse % 
6$, 8 (ubhd figyathur .) It differs little from the original, and retains most of the terras 


[404] In the words indvas eha Vi$%o yad apaspridhetkdm 1 * (there is 
hinted) that Indra and Visnu fought with the Asuras. After they had 
defeated them, they said to them, “Let ns divide!” The Asuras accepted 
the offer. Indra then said, “All through which Visnu makes his three 
steps is ours, the other part is yours.” Then Indra stepped through these 
(three worlds), then over the Vedas, and (lastly) over Vach. 

They ask, What is meant by the “ sdhasram, ” 1 8 a thousand? One 
should say in reply, these worlds, the Vedas,, and V&ch. The Ackchhava- 
ka repeats twice the (last) word aimyeth&m, i*e.> “ you both (Indra 
and Visnu) strode,” at the Uktshya sacrifice ; for the part (repeated) by 
the AchMv&ka, is the last in it ; whereas at the Agnistoma and Atir&tra 
the Hotar (repeats twice the four last syllables of his $astra) ; for (the 
part recited by him) is in these [405] sacrifices, the last. At the Solash 
there it is questionable whether or not (the last four syllables) are to be 
repeated twice. They say, He ought to repeat them twice, for why should 
he repeat them twice on the other days, and not on this one ? Therefore 
he should repeat them twice (also at the dolasi) 

18 * 

(Why the Aehehhdvdha at the end of his Silpa-$astra does not recite ■ 
verses addressed to Nardsaihsa.) 

Some one further asks. Why does the Achhav&ka at the end, in his 
^ilpas, recite verses not addressed to Nar&^amsa at the third libation, 
although this libation belongs to Nar&ia&sa ?; The Nar^atfisa part repre- 
sents the change (of the semen into the human form) ; for the semen be- 
comes by and by somewhat changed ; that which then has undergone the 

©f the verse without giving any substitute for them. This shows, that many verses and' 
turns of speech in the mantras were perfectly intelligible to the author of the Br&hma- 
nas. The only difterenee of the paraphrase from the original is the substitution of tayoh 
for enoh, which is an uncommon dual form (gen.) of a demonstrative form ; one ought to. 
expect enayoh . 

14 This is the second half of the last verse of 6, 69, 8, which concludes the hymn repeated 
by the Aehehhltvaka, The author of the Br&hmanam explains it also by reporting a story 
to which he thinks the contents of thisilatter half allude. However he does not quite 
overlook the meaning of several terms ; apaspridhetdm he explains by yuyndhdte, “they 
two have fought,” and vyairayetkdm by vichakrame, “he stepped through.” The meaning- 
of these words is certainly correct ; but the grammatical structure Is misunderstood by 
our author ; airayetMm is taken by him as a singular, though it is a dual, for it refers to 
both Indra and Visnu, and not to Visnu alone. 

w 15 In the last pada of the last verse ubhct jigyathur . There the words tvedh& sdhasram 
vi tad airayetMm mean “ ye both strode thrice through this thousand.” The “thousand’* 
refers to the booty they made in the battle, or perhaps to the “ thousand caws” given m 
reward at great sacrifices. • 


change becomes the prajatam (the proper form.) 1 ® Or the Nara^aih- 
sam is a soft and loose metre, as it were ; and the Achchhavaba is the last 
reciter ; therefore (it cannot be used), for (the priests think) We must 
put the end in a firm place for obtaining stability. Therefore the Achhfi. 
v&ka does not repeat at the end, in his Silpas, verses referring to NaiA- 
iSan^sa. ,, 


[406] FOURTH CHAPTER. 

{The tiamp&ta hymns. The Y&lakhilyas. The Durohariain.) 

17. 

(See 6, 5.) 

When they make at Soma sacrifices, which require several days for 
their performance ( ahinas ) in order to make them continuous, at the 
morning libation, the singing verse (Stotriya) of the following day, the 
Anurupa of the preceding day, it is just the same as with the performance 
of a Soma sacrifiice which lasts for one day only (ehdha.) For just as 
the (three) libations of the one day’s Soma sacrifice are connected with 
each other, in the same way are the days of a Soma sacrifice which lasts 
for several days connected with one another. The reason that they make 
at the morning libation, the singing verse (Stotriya) of the following day, 
the Anurfipa of the preceding day, is to make the days during which the 
sacrifice lasts one continuous series. Thus they make the days of the 
Ahina sacrifices one continuous whole. 

The Gods and Risis considered. Let us make the sacrifice continu- 
ous by equalising (its several days.) They then saw this equality (of the 
several parts) of the sacrifice, viz. the same Pragathas, the same Pratipads 
(beginning triplets), the same hymns. For Indra walks in the sacrifice 
on the first as well as on the following day, just as one who has occupied 
a house. (The Soma days are thus equalised) in order to have (always) 
Indra (present.) ' -p ;■ 

M 8Sy. says, “ For seven nights after the coition the semen has the form of a babble 
a fortnight after it is changed into a ball, -which, if the change has been completed, 
assumes the proper (human or animal) form.” The Narfts'amsam is the state of transition 
for the semen from the bubble into the ball form. Therefore in order not to disturb 
and stop the course of this change, no verses, referring to the imperfect state, can be 
repeated. 

!* Sec on them 6, 32. 


On the Saihpdta hymn. The eounter-Sarhpkta hymns. On a peculiarity 
in the use of the hymn of the Achchh&vdka. 

Viiv&mitra saw for the first time (the so-called) [407} Samp&ta 
hymns ; hut Vamadeva made those seen by Yisvamitra known to the 
public ( asrijata ). These are the following : evd tvdm indra (4, 19) ; 
yanna indro ( 4,22); hatha mahdm avridhat (4, 23). He went at once 
after them ( samapatat ) and taught them his disciples. 1 Thence they 


are called Saihpatas. 

Visfvamitra then looked after them, saying, “The Sampiita hymns 
which I saw, have been made public® by Vamadeva ; I will counteract 
these Sampatas by the publication of other hymns which are like them. 
Thus he made known as counterparts the following hymns : sadyo ha 
jdto vrmhhah (3, 48) ; indra} ) p&rbhid atirad (3, 34) ; imdmd ?u prabhri- 
tim (3, 36) ; iehhanti tvd somydsah sahhayah (3, 30) ; sdsad vahnir duhitur 
(3 31) ; abhi tasteva didhayS manisdm (3, 38) ; (Other Sampata hymnB 

are), the hymn of Bharadv&ja, ya eka id dhavyas (6, 22) ; those of Vasia- 
tha yas tigmasriihgo vri$abho na bhima (7, 19), ud u brahmdwairata 
(7, 23) ; and that of Nodhas asmd id u pratavase (1, 61). 

These Hotri-priests (Maitravaruna, Brahmanachhamsi, and Achchha- 
v&ka) after having recited at the morning libation of the six days’ sacrifice 
the Stotriya verses, repeat at the midday libation the hymns or the 
several days’ sacrifices ( aUna ). These hymns are d satyo ydtu maghavan 
(4 16) -for the Maitravaruna (by whom it is to be repeated) is endowed 
with satya, i. e. truth. The Br&hman&chhamsi repeats, asmaiduprataw.se 
(1 61) ; for in this hymn there occur the words indrdya brahman & rdtatama 
(in the ’fourth pada of the first verse), and Indra brahmdni Ootam&so ak * 
rann (verse 16), i. e. the Gotamas have made the prayers, Indra ! m which 
the word “ brahma ” is mentioned. The Achchh&v&ka [408] repeats sdsad 
vahnir (3, 31), in which the words janayanta vahnim (verse 2) occur ; 

for he is the Vahni (guide). . , , . , , 

Some one asks, Why does the AchchMvaka repeat m both kinds of 

days* (of the Gav&m ayanam sacrifice) this Vahni hymn m those days 
■which stand by themselves (pardnc hi) as well as those which form 
7 This ig the meaning of the expression samapatat. 

2 t6 T 18 Tf two Masses of days of which a great Sattra consists, i.e. single 

flays! wMc r honly once occur in the ^ 8 B ^ ion ’ ^ ^ * 

same length which follow one another. See page 279. 


regular periods, (of six days) one following the other ( abhyavarti ) t Th& 
answer is, the Bahvrieha (Rigveda) priest (i.e. one of the Hotris) is 
endowed with power, and the Vahni hymn leads (vahati) for the Vahni 
(guide horse) draws the beams to which he is yoked. Therefore the 
Achchh&vSka repeats the Vahni hymns in both classes of days. 

These Ahlna 4 hymns are required during the five days (in the- 
Gavam ayanarn), viz. on the Ohaturvim&i, Abhijit, Visuvat, Vislvajit 
and M aha v rata days; for these (five) days (though the performance of' 
each lasts for one day only) are • aliinas, for nothing is left out (na~ 
htyatef in them ; they (further) “stand aloof” and do not re-oeeur 
in the other turn (as is the case with the ^alahas). Thence the Hotfix 
priests repeat on these (five) days the Ahina Suktas. When they repeat 
them, then thay think, “ may we obtain the heaven-worlds undiminished,, 
in their full forms and integrity.” When they repeat them, they call 
hither Indra by them, just as one calls a bullock to a cow. They 
repeat them for making uninterrupted the series of sacrificial days. Thus, 
they make them uninterrupted. '' 

[ 409 ] 19 . 

(On what days, in what order, and by whom the Sarhpdta hymns me to b& 
repeated. The Avapana hymns.) 

Thereupon the Maitriavaruna repeats on every day (of the l^alaha, 
but not on those five days mentioned) one of the three Sampatas, 
inverting their order 6 (in the second three days’ performance of the S’a- 
laha). On the first day he repeats evd tvdm indra ; on the second, yanna 
indro jujase ; and on the third, hathd mahdm avridhat. 

The Brahmanachchhamsi repeats three Sampata hymns, every day one, 
inverting their order (in the second three days performance), vis. purlhid 
atirad on the first day ; eha id dhavyas on the second ; and yas tigmas- 
rhfigo , on the third day. , 

In the same manner the Achehh&v&ka repeat three Sampatas, every 
day one, vis. imam if m prabhritim on the fisrt day, iehhanti tea somyasah 
on the second day, and sdsad vahni on the third day. 

These three (for there are every day three to be repeated) and nine (nine 
is the number of all taken together) hymns, to be recited day after day, 
ajake twelve in all. For the year consists of twelve months, Prajapati is 

4 The Samp&fcas which are mentioned here are meant. 

* They are here called ahinas from a purely etymological reason. Strictly eneakimr 
they ar ealktfhikat, 47 r 

„ . T il is J B the of tbo term viparyisam. Ib the second Tryaha of the 

Balaha, the hyma which was the first in the first '! ryaha is made the last, aiid the last 


m 


llie year, the sacrifice is Prajapati, They obtained tlius tliis sacrifice,’ 
■which is Prajapati, who is the year, and they place thus every day’s 
performance in the sacrifice, in Prajapati, and in the year. 

Between these hymns they ought to insert the Viraj verses by Vimada, 
to be recited without Nyufikha on the fourth, the Pankti verses on the fifth, 
and the Paruchhepa verses on the sixth day. Then on the [410] day 3 
when the Mahastomas are required (the Chhandoma days) the Maitravaruna 
inserts ho adya naryo devah&ma (4, 25, 1), the Brahman&chchhaiiisi, varieties 
vayo nyadhayi (10, 29, 1), and the Achchh&vitka, dy&hy arvdthg upa (3, 43, 
1). These are the Avapana hymns (intercalary hymns), by means of which 
the Gods and Risis conquered the heaven-world, and by means of which 
the sacrifice rs conquer heaven (also). 

20 . 

(On the hymns repeated by the Maitravaruna, <fic, which precede the 

Sarhpdtas). 

Before the (Ahina) hymns are repeated, the Maitravaruna repeats 
every day, sadyo ha jdto vri^ahhali (3, 48). This hymn leads to heaven j 
for by means of this hymn the Gods conquered the heavenly world, 
and the Risis did the same ; by means of it the sacrifices also conquer 
the heavenly world. This is a VMvitmitra hymn, for Vidvamitra (all- 
friend) was the friend of all ; therefore all will be friendly towards 
him who has this knowledge, if the Maitravaruna knowing this repeats 
(this hymn) every day before the Ahina Sfiktas. This hymn ( sadyo 
ha) contains the word “bull,” and is therefore a pasumat (having cattle), 
serving for obtaining cattle. It consists of five verses ; five-hood com- 
prises five feet, and five-hood is food for obtaining (which this hymn 
is useful). The Brahmanachhamsi repeats eyery day the Brahma hymn, 
whice is complete, ud u brahm&ny airata (7, 23), 

This hymn leads to heaven ; by means of it the Gods conquered the 
heavenly world, and the Risis did the same ; by means of it the sacri- 
ficers conquered the heavenly world. It is a Vasisiba hymn ; by means 
of it Vasistha obtained Indra’s favour, and conquered the highest world. 
He who has such a [411] knowledge, obtains Indra’s favour, and con- 
quers the highest world. It consists of six verses; for there are six 
seasons ; in order to gain the seasons ( ritus ), he repeats it after the 
Sara pittas. For the sacrifiers have thus a firm footing in this world, in 
order to reach the heavenly world (after death). 
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The AchcbMvaka repeats every day, ahhi tavern didhaya (3, 38). This 
hymn contains the characteristic ahhi (towards) in order to establish a 
connection (with the other world). Its words “ ahhi priydni marmrisat 
pamm” mean that the other days (those in the other world) are lovely, 
and that they are seizing them (securing them). Beyond (para) this world 
is the heaven-world, to which he thus alludes. 

When repeating the words, haviifirichchhdmi sathdriie sumedhd, i. e. ‘‘I 
wish to see the wise prophets,” he means by havis the departed Risis. 
This hymn (ahhi tasteva) is a Virfv&mitra hymn, for Vi4vamitra was triend 
to all ; every one will be friendly to him who has this knowledge. 

He repeats this hymn which belongs to Prajapati, though his name 
is not expressly mentioned (aniruktam only hinted at) in it. For Praj a- 
pati cannot be expressed in words. (This is done) in order to obtain (com- 
munion with) him. In this hymn the name “ Indra ” is once mention- 
ed 7 ; but this is only for the purpose of preserving the Indra form of the 
sacrifice (to Indra chiefly belongs the sacrifice). It consist of ten verses. 
For the Vir&j consists of ten syllables, and the Viraj is food ; it serves 
for obtaining food. As regards the number ten (of these) verses, it is 
to be remarked that there are ten vital airs. The sacrificers thus obtain 
the vital airs, and connect them with one another. 

[412] The Achchh&vaka repeats this hymn after the Sampatas in order 
to secure the heavenly world (for the sacrificers), whilst the sacrificers 
move in this world. 


■ ■ 21 . , 

(The Kadvat hymns* The Tri$tubhs). 

The beginning Prag&thas of every day are the hadavntas (containing 
the interrogative pronoun has who ?) viz. has tarn Indra (7, 32, 14-15), 
hannvayo ( 8 , 3, 13-14), had & no asya (8, 55, 9-10). By has i.e., who ? Vx&- 
j&pati is meant ; these Kadvantah Pragathas are suitable for obtaining 


In the last verse (3, 88, 10); but several times alluded to by the name « vrUabha » 
i« e. bull* . V -''T * 

6 The fiastras of the minor Hotri-priests being at the Dvfidasftha and Sattras rather 
complicated, I here give some hints as to the order of their several parts At the 
midday libation, after the Hotar has finished his two Eastern, the Maitrftvaruna, Br&h- 
manftchhamsi, and Aehchhdvdka repeat one after the other the several parts of "their Sas- 
tras in the following order : (1) Stotriya and Andrupa. (2) One of the three Tristubh 
verses as introductory to the Ahina hymns and the Kadvantah PragSthas (3) The Ahina 
hymns, of which each has to repeat two, viz. the Maitr&varuna sadyo ha fata, the Brah- 
map ohtomsi us,m& ld « P™ tavase, and the AehehhavSka sds ad vuhnir ; and furthor, the 
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Prajapati. Kam (old neuter form of has) signifies food ; the hadvantas there- 
fore serve for obtaining food. For the sacri fleers are every day joined to 
the Ahina hymns, which become (by containing the term kam i. e. happy) 
propitiated. They make by means of the hadvad Pragathas propitiation 
(for the sacrificers). When thus propitiated, these (Ahina hymns) become 
(a source of) happiness for them (the sacrificers) and thus carry them. up 
to the celestial world. 

[4131 They ought to repeat the Tristubhs as the beginning of Jlie (Ahina) 
hymns. Some repeat them before these Pragathas, calling them (these 
Trshtubhs) Dkayyas. But in this way one should not proceed. For 
the Hotar is the ruler, and the performances of the minor Hotri-priests 
are the subjects. In this way (by repeating DhtLyyas which ought to be 
repeated by the Hotar alone) they would make the subject revolt against 
his ruler, which would be a breach of the oath of allegiance. 9 

(The repetition of these Tristubhs by the minor Hotri-priests is, 
however, necessary). He ought to know, “ these Tristubhs are the helm 
(pr'atipad) of my hymns,” just as (one requires a helm) if crossing the 
sea. For those who perform a session lasting for a year or the DvMarf- 
aka, are floating like those who cross the sea. Just as those who wish to 
land on the shore enter a ship having plenty of provisions, ’ 0 in the same 
manner the sacrificers should enter ( i.e ., begin with) these Tristubhs. 
For if this metre, which is the strongest, has made the sacrificer go to 
heaven, he does not return (to the earth). But he does not repeat (at the 
beginning) of the several Tristubhs the call sovhsavoms ; for the metre 
must run in one and the same strain (without any interruption, through 
the call sorhsavom, in order to be successful). 

The Hotar further ought to think, I will not make the Dhayyas, if 
they recite those (Tristubhs), and further, let us use as a conveyance 
the hymns with their well known introductory verses (the Tristubhs). If 
they then repeat these verses (Tristubhs), they [214] call hither by 
them Indra, just as a bullock is called to the cow. If they repeat them, 

Maitr&varuna a satya ydtu, the BrShmanaohhamsi, u du brahmayi, and the Achchh&vfika 
aWti tasteva (see the reference in 6, 18.) (4) The three Kadvantah Pragdtha, of which 
each has to repeat one. (5) The Sampfita hymns, see 8, 19. The principal parts of the 
Sastras of the minor Hotri-priests are only the two latter, the hymns and verses which 
precede being regarded only as intercalary (dvaparn) ; thence the Kadvantah Pragathas 
are here called drambhanzya, i, e. beginning Pragathas, See on the whole As'val, fcir. 
8.7,4. 

* This is the translation of pdpa vasya sam. 

10 Thus S&y. explains, Saimvati, tracing it to ira=nnnam, tint I doubt the correct- 
ness of this explanation ; very likely the front of the ship which might have had tbo 
form of a plough (si ra) is to ho understood, 
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it is for making the sacrificial days continuous. Thus they make tbo 
sacrificial cl ay a ■ continuous, 

22 . 

(The Triflubhs of the minor Eotris.) 

The Maitravaruna repeats every day before the hymns (the Tris- 
tubh) apaprdohct Indra (10, 131, 1), in which the idea of safety is expressed ; 
in the words, “Drive away from round about us all enemies : drive them 
away, 0 conqueror ! May they b® in the south or north, prostrate (all) 0 
hero! that we may enjoy thy far-extended shelter !” For he (the Mai- 
travaruna) wishes to be in safety (thence he has to repeat this 
verse). 

The Brahmanachchhamsi repeats every day Bruhmaria te brahmayuja 
(3, 35, 4). By the word yunajmi, “ I join,” the idea of “ joining ” is inti- 
mated ; for the sacrificial days are joined, which is the characteristic of 
(all) sacrifices which last for a series of days (the Ahinas). 

The Aehchhfivaka repeats every day, urnm m loham anuneshi (6. 47, 8). 
For the term arm “ after,” implies the idea of going (after), as it were,. which 
is a characteristic of the Ahina sacrifices (for one day follows the other) ; 
whereas ne§i is a characteristic of a six monthly period of a sacrificial 
session. 

These verses are recited every day, as well as the concluding 11 verses, 
which are every day the same. 

Indra is the occupant of their (of the sacrifieer’s) house, he is at 
their sacrifice. Just as the bull goes [415] to the cow, and the cow to 
her well-known stable, so does Indra go to the sacrifice. He ought 
not to conclude the Ahina with the verse bunam havema (3, 30, 22) ; 
for the king loses his kingdom if lie calls him who becomes his enemy 
(rival). , . 

28 . . . 

How to join and disconnect the Ahinas, 

There is a joining as well as a disconnecting of the Ahina sacrifice, 
By the mantra vy antarik^am atirad (8, 14, 7-9) the Brahmanachchhamsi 
joins the Ahinas (at the morning libation) ; by eved Indra (7. 23, 6) he 
dissolves them (at the midday libation). V: 

11 These are according to Say., nn slata indra (4, 16, 21) repeated by the Maitra- 
vartma ; eved indram (7, 28, 6) repeated by the Brfihmapftehehliamsi ; and nunam m te (2, 
It 22) repeated by the AehchhfivSka. 
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By the mantra a ham sarasvativator (8, 38, 10) the Acbcbbavaka joins 
them, and by nunam sd te (2, 11, 22) (he dissolves them). 

By te sydma (leva Varum (7, 66, 9) the Maitravaruna (joins them), and 
by nu data (4,. 18, 21) he dissolves them. 13 

He who knows how to join (at the morning libation) and to disconnect 
(at the midday libation ) is enabled to spread the thread of the sacri- 
ficial days (Ahinas). Their (general) junction consists in their being 
joined on the Ohaturviihia day ; and their (general) disconnection in 
disconnecting them before the concluding Afcir&tia (on the Mahavrata) day 
When the Hot? i-priests would conclude on the Ohaturvimsa clay with 
verses appropriate to the Ekahas, then they would bring the sacrifice 
to a close, without performing the ceremonies referring to the Ahinas. 
When they would conclude with the concluding verses of the Ahina days, 
then the sacrificers [416] would be cut off, just as (a bullock) who is tired 
must be cut off, (from the rope, for he does not move). They ought to 
conclude with both the Ekaha and Ahina verses, just as a man setting 
out on a long journey takes from station to station fresh animals. Thence 
their sacrifice becomes connected, and they themselves (the sacrificers) 
find relaxation* 

He ought not to overpraise the stoma (i e. not to repeat more verses 
than tlie singers chant) at the two (first) libations by (more than) one or 
two verses. When the Stoma is overpraised with many verses, (i. c* more 
than two) then they become for the Hotar like extensive forests (through 
which he has to pass without a resting place). At the third libation (he 
ought to overpraise the stoma) with an unlimited number of verses. For 
the heavenly world has no limits- (This serves) for obtaining the celes- 
tial world. The Ahina sarifice of him who with such a knowledge extends 
it, remains, if once commenced, undisturbed. 

(The nature of the Vdlakhilya Sastra. 18 Row to repeat it.) 

13 The verbs vimimrfiati as well as yuukte are here used in an elliptical sense 
. T° the former, yunhte, and to the latter, vimunehati is to be supplied, each 
thus implying its contrariety, 

13 The way of repeating the so called Yalakhilya S'astra, the text of which consists 
of the Vdlakhilya verses, now arranged in eight hymns, is very artificial, and considered 
as the most difficult task to be achieved by a Hot ci -priest. It is repeated in a manner 
Similar to the repetition of the Solasi #astra (see page 258). The most general term 
for the peculiar way of repeating both the Vdlakhilya and Solas i Nostras is vthdra , 
that is, the dissecting of a verse by joining to each of its p&das, a pMa taken from 
another verse, and reciting then both parts in such a way as if they were forming only one 
verse. The way in which the V&lakhilyas are repeated is a modification of the vih&ra . 
It is called vyatimarsa. This consists in a mutual transposition of the several p&das or 
half verses, or whole verses of the first and second YHlakhilya hymns, which are repeated 
in sets, always two being taken together. The first two are to be repeated pH da by 
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24 . 

The gods alter having perceived the cows to he in the cavern, 14 
wished to obtain them by means of a sacrifice. They obtained 
them by means of the sixth day. 1 ' They bored at the morning liba- 
tion the cavern with the bore mantra ( nabhdka ). After having suc- 
ceeded in making an opening, they loosened (the stones), and then, at the 
third libation, broke up the cavern by means of the V&lakhilya verses, 
with the Ekapada as vdchah Mta, which served as a weapon and drove 
the cows out. In this way the sacrifices bore the cavern at the morning 
libation by means of the Nabh&ka, and make, by boring, its structure 
loose. Hence the Hotri-priests repeat at the morning libation the 
Nabh&ka triplet. The Maitravaruna repeats, yali Jtakubho nidharaya (8, 
41,4-6); the Brahiimanachchhamsi), ptirvista indra (8, 40, 9-11) ; the 
Achchbav&ka, td hi madhyam hhar&ndm (8,40,3-5). 

pfida ; tko third and fourth, by half verses; the fifth and sixth by whole verses (A£v, 
St. S. 8. 2). The general rule for this transposition is expressed by Asval JWH- 

grrm wnf «^r filter i e. he must join the first verse (or half verse 

or p&da, as the case may be) of the first hymn with the second verse of the folio-wing 
hymn, and then the first of the following hymn with the second of the first* Two such 
verses form then one Prag&tha* 

In order to better illustrate the way of transposition, I here subjoin an instance 
The first verse of the first Vfilakhilya hymn is as follows ; 

A bhi pra vah surddhasam indram archa yathd vide- 

Yo jaritrihhyo maghavd pumvasuh sahasreiieva £ik§ati 

The second verse of the second hymn is : 

Satamka hetayaasya du§tard indrasyi t sami§o mahih . 

Girir na bhujmd maghavastu pinvate yadirh sntd amundi§uh. 

If the several pfidas of these two verses are to be mutually transposed, it is then 
done in the following way : 

(1) Abhi pra vah surddhasam indrasya sctmiso mahih, 

Satanika hetayo asya dastard indram archa yathd vidom, 

(2) Yo jaritrihhyo maghavd purumsar yadirh s uta amandi^iih. 

Girir na bhujmd maghavatsu pinvate sa hasrena siksatom. 

At the end of the five first Prag&tha verses an Ekapadi or verse containing one pMa 
only is added, Pour of them belong to the performance of the tenth day. These are 
according to AsvaL (8, 2): (1) indra visvasya gopatih; (2) indra visvasya bhupatih ; (3) 
indra vUvasya chetaki ; (4) indra vis vasya rdjatL The fifth is from the Mah&vrata day, 
sdnvendro visvam virajati. These five Ekapad&s are not joined to the Prag&tha without 
S «*°p affc ® r tll ° latter, (jpnwr^s w&r Asv. 8, 2 .) 

The Pragatha with the Ekapada belonging to it is the vdchah hut ah, i.e. the point 
of speech, according to S&yana, But this appears not to be quite correct, According 
he m unmistakable indication in Ait, Br„ 6, 24 ( updpto vdchah Mta ekapaddydm) it can 
moan only the Ekapadd which is added to the Prag&tha, 

14 This story is frequently alluded to in the Samhitfi of the Kigveda. 

u Boo page 385, 
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At tlie third libation they break up the cavern with the Valakhilya 
verses, and the one footed VdchaTj.hMa which served as a weapon, and obtain 
the cows. There are sis Valakhilya hymns. He repeats them in three 
terms ; for the first time he repeats them foot by foot, dissecting the 
verse by insertion ; for the second time half verse by half verse ; and for 
the third time verse by verse. When he repeats them foot by foot, dis- 
secting the verse by insertion, then he ought to put in every Pragatha 
verse (of which each hymn is composed) one additional foot (ekapadd ), 
which is the Vdchah huidh, i.e. the point of the V&ch. There are five 
such Ekapad^s, four of them being taken from the tenth day and one 
from the Mahavrata sacrifice. 

He ought (if the two verses joined should fall short of a proper Prag&tha 
by eight syllables) to supply the eight syllables from the Mahanamnis 16 as 
often as they might be wanting ; for the other padas (of the Mahfinamms 
which he does not require for filling up the deficiency in the Pragatha) 
he ought not to care. 

When reciting the Valakhilyas half verse by half verse, he ought to 
repeat those Ekapadas; and the [419] padas from the Maklnamnis 
which consist of eight syllables. When repeating the V&lakhilyas 
verse by verse, he ought (also) to repeat those Ekapad&s, and the 
ptidas of eight syllables which are taken from the Mahanamnis. 
When he repeats, for the first time, the six Valakhilya hymns, then 
he mixes ( viharati ) breath and speech by it. When he repeats 
them for the second time, then he mixes the eye and mind by it. 
When he repeats them for the third time, then he mixes the ear and the 
soul by it. Thus every desire regarding the mixing (of the verses) 
becomes fulfilled, and all desires regarding the Valakhilyas, which serve 
as a weapon, the Vac hah kfita in the form of an Ekapada and the forma- 
tion of life will be fulfilled (also). 

He repeats the (Valakhilya) Pragathas for the fourth time without 
mixing the verses of two hymns. For the Prag&thas are cattle. (It 
serves) for obtaining cattle. He ought not to insert (this time) an Ekapada 
in it Were he to do so, then he would cut off cattle from the sacrificer 
by slaying them. (If one should observe a Hotri-priest doing so) one 
ought to tell him at this occasion, thou hast cut off cattle from the 
sacrificer by slaying them with the point of speech (vdchah kdta) thou hast 
^deprived him of cattle (altogether). And thus it always happens. Thence 
one ought never to insert the Ekapad&s at this occasion. 


The two last V&lakhilya hymns (the seventh and eighth^) he adds as 
a setting (cover). Both are mixed. In such a way, Sarpi , the son of V atsa, 
repeated them for a sacrifices Suhala by name. He said, *1 have now 
grasped for the sacrificer the largest number of cattle, the best ones (as a 
reward for my skill) will come to me.” He then gave [4203 him (Sarpi) as 
much Daksina 18 as to the great priests (Hotar, Adhvaryu, Udg&tar, 
Brahm&). This $astra procures cattle and heaven. Thence one repeats it 

25. 

{What hind of hymn ought to he chosen for the D'&rohav.atn.) 

He recites a hymn in the Dftrohana way, about which a Brahmaiiam 
has been already told (4, 20), If the sacrificer. aspires to cattle, then an 
Indra hymn is required for this purpose. For cattle belong to Indra ; it 
should be in the Jagati metre, for cattle have the nature of Jagati, they 
are (movable) ; it should be a great hymn (a mahdsuhta) ; 19 for then he 
places, by it, the sacrificer among the largest number of cattle. He may 
choose for making Durohanam the Baru hymn (seen by the Risi Baru), 
which is a large hymn and in the Jagati metre. 20 

For one who aspires after a firm footing, an Indra-Varuna hymn is 
required ; for this performance of the Maitravaruna (his hotrd ) belongs to 
this deity ; (and) the Indra-Varuna 21 (Yajya) is the conclusion of it. It is 
the Daksinfi, of the great priests. 

[4211 This (DurohaEia repetition) puts (the reciter) finally in his own 
place (keeps him in his position). As regards the*Xndra~Varuaa hymn, it is 
at this occasion (when performing the Dfirohanam) aNivid(i.e. like it). By 
means of the Nivid ah desires become gratified. When he should use an 
Indra-Varuna hymn for the Durohanam, then he ought to choose a hymn 
by Saparna. Thus a desire regarding Indra-Varuna and one regarding 
Suparna 22 become gratified (at the same time). 

v The order of both is only inverted, the eighth Sukta is first to be repeated, and then 
follows the seventh. r 

18 The term is only nintfya, to which dukxind “on the right side” is to be supplied. Cows 
horses, &c., which are given as a sacrificial reward, are actually carried to the right side 
of the recipient. The word daksiyd itself is only an abbreviation of daksina nita , 4i what 
has been carried to the right side.” Very soon the word.was used as a feminine substan- 
tive. The noun to be supplied is dis } direction. The repeater of the V&lakhilya Sastra 
is the Maitr&varuna, who as one of the minor Kotri-priests, obtains generally only 
half the Daksin& of the great priests. , 

V Hymns which exceed the number of ten verses are called by this name. Those which 
fall short of this number, are the kshudra suktas (small hymns), Sdij t 

20 It commences pm te make (10, 90). 

21 This is, indrdmtund madhumattamasijaift, 68, 11). 

* T Ue hjmn is > r{ifn khmjddheydni (Vftlak. 11). It is addresed to Indra-Varntia. 


{Whether or not the Maitravaruria should repeat the Ahina and Bk&ha 
hymns along with the DAroJiancm.) 

They (the interpreters of Brahma) ask, Shall he recite together (with 
these Durohanas the Ahina hymns which are required on the sixth day) or 
shall he not do so ? To this question they answer, he shall recite them ; 
for why should he recite them on all other days, and not do so on this day ? 
But (others) say he ought not to recite them together with these hymns ; 28 
for the sixth day represents the heavenly world ; the heaven-world is not 
accessible to every one ( asamayi ) ; for only a certain one (by performing 
properly the sacrifices) meets there (the previous occupants). Therefore, 
when the other hymns are repeated together with the Dfirohanas, then he 
(the priest) would make all equal (make all those who sacrifice and those 
who do not sacrifice go to heaven). Not to repeat these other hymns 
along with the Dfirohanas is a characteristic of the heaven-world (the 
celestial world being accessible to but few). Therefore, one ought not to 
repeat them. 

£4221 That is the reason that he does not repeat them. (Should he do so, 
he would destroy the sacrificer) ; for the singing verse (Stotriya) is his soul, 
and the Valakhilyas are his breath. When he repeats (the Ahina hymns) 
along (with the Dfirohana) then he takes away the life of the sacrificer 
through those two deities (Indra-Varuna, to whom the Durohana belongs.) 
(If one should observe a Hotji-priest doing so), one ought to tell the priest 
that he has deprived the sacrificer of his vital airs through those two 
deities (who get angry at it), and that he will lose his life. And thus it 
always happens. Thence he ought not to repeat (them). 

If the Mai tr&varuna should think, “I have repeated the V alakhiiyas 
(which was a very arduous task), well, I will now repeat before the Duro- 
hana the Ekaha hymns,” 24 he should not entertain such a thought (for it is 
useless). But, however, should he pride himself too much of his skill, 
that he would be able to repeat after the Durohana (the repetition of which 
is very difficult) is over, many hundred mantras, he may do so for gratifying 
that desire alone which is (to be gratified by repeating many mantras). 
He then obtains what he was wishing to obtain by repeating many man- 
tras. He would, however, do better not to recite them. For the Valakhilyas 


83 S'astram of the Maitr&varuna is to be understood. 

14 These are, chanamdhntam (3, Uh and d vdm mjdndu (?, 84)* 
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belong to Indra ; in them there are padas of twelve feet 2 ® and every wish 
to be gratified by an Indra hymn in the Jagatt metre, is contained therein 
(therefore no other Indra hymn is required). 

[423] (Another reason that he had better not recite them) is the Indra- 
Varuna hymn (of the Durohana), and the Indra-Varuna (Y£jy&) which con- 
cludes (for these represent a firm footing, of which the sacrificer might 
be deprived, when repeating hymns which serve for connecting the several 
days). 

They say, The fkstra must always correspond with the Stotra. Now 
the Valakhilyas being repeated by mixing verses of two hymns (vihrita) 
are then the Stotras to be treated in the same way or not ? The answer 
is, There is such a mixing in (the Stotra), a p&da of twelve syllables being 
joined to one of eight." 0 

They say, The Yajy& must correspond with the Sastra. If in (the 
$astra) there are three deities, viz. Agni, Indra, and Varuna mentioned, 
how does he make the Y&jyfi. with a verse addressed to Indra-Varuna 
alone, and omit Agni ? (The answer is) Agni and Varuna are one and 
the same being. So said a Risi in the mantra, “Thou Agni! art born 
as Varuna” (5, 3, 1). If he therefore makes his Yajy& with an Indra- 
Varuna mantra, then Agni is not left out. 

FIFTH CHAPTER. 

(The so-called Silpas, vis. the Eabhanedi^tha, Nardsarhsa, Vdlahhil- 

ya, SuMrti, Vn?dkapi, and Evayamarut hymns. The Kuntdpa Sastra.) 

111! l : I |S:| 27. fgllf §§ 

(The Ndbhanedi^tha and Nardsarhsa hymns repeated by the Eotar) 

They repeat the $ilpas (hymns for producing [424] wonderful pieces 
of art). There are such wonder-works of the gods, and the arts in this 
world are to be understood as an imitation thereof. The gilded cloth 
spread over an elephant, the carriage to which a mule is yoked, are such a 
wonder-work. This work is understood in this world by him, who hds such 
a knowledge. The $ilpas make ready the soul, and imbue it with the 
knowledge of the sacred hymns. By means of them the Hotri-priest 
prepares the soul for the sacrificer. 

Some of the Valakhilyas are in the Prag&tha metre, which consists of two strophes, 
called Brihati and Satobrxhafci. In the first the third pMa comprises twelve syllables, and 
In the second the first and third contain as many. Twelve syllables four times taken con- 
stitute the Jagatt metre. Thence the author supposes the Jagati metre to be contained in 
the Valakhilyas. 

The Stotra alluded to is, ague tvath no antamah (5, 24, 1) which is a Dvipadfi, the 
first p&da comprising eight, the second twelve feet 
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He repeats the Nabhfinedistha hymn (one of the gilpas). for 
Nabhnnedistha is the sperm. In such a way he (the priest) effuses the 
sperm. He praises him (NHrhAnedisfha) without mentioning his name, 
for the semen is like something unspeakable secretly poured forth into 
the womb. The sperm becomes blended. For when Prajapati had carnal 
intercourse with his daughter, his sperm was poured forth upon the earth 
(and was mixed up with it). 1 This was done for making the sperm produce 
fruit. 

He then repeats the Narasaiiisa/ for nara\i means “offspring,” and 
saihsah “speech.” In this way he (the priest) places speech into children 
(when they are’ born.) Thence chidren are born endowed with the facility 
of speech. 

Some repeat the Naradaihsa before (the Nabhane distil a,) saying, 
Speech lias its place in the front (of the body;; others repeat it after (the 
NabMnedistha), saying, Speech lias its place behind (in the hinder part 
of the head). lie shall recite it in the middle ; for speech has its place in 
the middle (of [42.5] the body). But speech being always, as it were, 
nearer to the latter part (of the Niibhanedistba hymn), the Nara^amsa 
must be repeated before the Nabhanedistha is finished) 3 

The Hotar having effused the sacrificer in the shape of sperm (symbo- 
lically), gives him up to the Maitravaiuna, saying, “ form bis breaths.” 

28 . ' ■;> 

(The Vdlakhilyas repeated by the Maitrdmnuia.) 

He (the Maitravarnna) now repeats the Y'alakhilyas. For the V&la- 
khilyas are the breaths. In this way be forms the breaths of the sacrifi- 
cer. He repeats them by mixing two verses together. For these breaths 
are mutually mixed together,* with the Prana the Apana, and with the 
Apnna the Vyana. The two first hymns are repeated pad a by pada ; the 
second set (third and fourth) half verse by half verse, and the third set 
(fifth and sixth) verse by verse. By repeating the first set, he makes the 
breath and speech. By repeating the second set, he makes the eye and 
mind. By repeating the third set, he makes the ear and soul. Some take, 

» This is mentioned in the fifth verso of the Mbhfinedistha hymn (10, 61). Prajfipati’s 
intercourse with his daughter is alluded to in this hymn, 

e This is called the second NabMnedistha hymn (10, 82), beginning ye yaplena. There 
the ’birth of the Aiigiras is spoken of. 

3 The N&bhancdistha hymn, idam itthd roftdram (10, 61) consists of twenty-seven 
verses ; after the twonty-Mth verse is finished, the following Nar&samsa hymn is repeated. 
Repeater of both the N&bhanedistha and Nardsamsa hymns is the Hotar, 

4 The six first Valahhilya hymns are repeated in three sets, each comprising two 
hymns, see page 419. 
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when repeating these V&laldiilya Prag&thas, always two Bjihatls, and 
two Satobrihatls together. Though the wish obtainable by mixing the 
verses is obtained by this way of recital, yet no Pragathas 5 are thus formed. 

[426] He must repeat them by inserting an additional pada; s then 
thus are the Pragathas formed. The Valakhilya verses are the Pragathas. 
Therefore he must repeat them by inserting a pada (in order to obtain the 
Prag&tha metre). The Brihati of the Prag&tba is the soul, the Satobj-i- 
hati the life. If he has repeated the Brihati, then the soul, (is made) ; 
and if he has repeated the Satobfihati, the vital airs (are made). By thus 
repeating the Brihati and the Satobrihati, he surrounds the soul with 
the vital airs. Therefore he must repeat the Valakhilyas in such a way 
as to obtain the Prag&tha metre. The Brihati is the soul, and the Sato- 
brihati cattle. If he has repeated the Brihati, then the soul (is made); 
and if he has repeated the Satobrihati, then cattle (is made). By repeating 
both he surrounds the soul with cattle. The two last hymns are repeated 
in an inverted order (first the eighth and then the seventh.) 

The Maitravaruna after having made in this way the vital airs of the 
sacrificer, hands him over to the Brahmanaehchhamsi, saying, "create him 
now (in the human form).” 

29 

(The SuMrti and Vrkdhapi hymns repeated by the Brdlman&chharhsi.) 

Ihe Brahmatjachchhamsi repeats the Buhirli hymn for the Sukirti is 
the womb of the gods- He thus causes the sacrificer to he born out of 
the sacrifice, which is the womb of the gods. 

He repeats the VrkMapi hymn/ For Yrisakapi is the soul In 
this way he makes the soul of [ 427 ] the sacrificer. He repeats it with 
Hyfi/ikha/ The NyMkha is food. In this way he provides him when 
born with food,. just as (a mother) gives the breast to her child 
That hymn is m the Pafjkti i.e. five-hood) metre ; for man consists 
of five parts,, viz. . hair, skin, flesh, bones and marrow. He prepares 
the sacrificer just in the same way, as man (in general) is prepared. 

. The Brahmanaehchhamsi, after having created the. sacrificer, hands 
am over to the Achchhavaka, saying, “ make a footing for him. ” 

brihatis are joined. ° ’ " w ragatlla 18 formed, nor if two Sato- 

* Seo above page 419. Tills is called Atimarsa. 

* 'This is the so^cSf’se?) 1 ^ 16 18 repeatcdb J’ Me Bralimanachchhamsi. 

8 This Nyftiifeha differs somewhat from the iicimi t . 

Hr am «— * h A 


[The Evaydmavut repealed by the A chchhdvaka. Story of Balila ) 

The Achchhavtika now repeats the Evayamarut hymn. 10 This hymn 
is the footing ; by repeating it the Achckhavaka makes a footing to the 
sacrifices He repeats it with Nyufikha. The Nyu&kha is food. Thus 
he provides the sacrifice!- with food. In this hymn there is the Jagati 
and Atijagati metre, which metres comprise the whole universe wh a t 
falls in the sphei’e of movable things as well as what falls beyond it. It 
is addressed to the Marutas. The Marutas are the waters ; and water 
is food which is to be filled ( in the sacrificer like water in a pot). In 
this way lie provides the sacrificer with food. 

The Nabk&nedistha, Valakhilyas, Viisakapi, and Evayamaruta are 
called “auxiliary hymns.” The priest ought to recite them (all) along 
with (the other hymns); (if he does not like that) he ought not to repeat 
any (of them along with the other hymns). 

[428] But if he should repeat them on different (days or occasions) it 
is just as if one would separate a man from his sperm. Thence he ought 
either to repeat them along with (the other hymns) or omit them entirely. 

That (famous) Balila, the son of Asvatara, the son of Asva, being 
once Hotar at the Vislvajit sacrifice, speculated about this matter, that is to 
say, these $ilpas (these auxiliary hymns). He thought, “ There having 
been added two £3astras (that of the Maitravaruna and that of the 
Brahmanachclikaihsi) to the midday libation in the VHvajit of the sacri- 
ficial sessions for a year, I thus (in further addition) will repeat the 
Evayamaruta.” Thus he recited it. Whilst he was repeating it Oausla 
came near him, and said, “ Hotar ! Why does thy S'astra proceed with- 
out wheels ? How has it come (that thou art acting in such a way)?” The 
Evayamaruta is repeated by the Achchhavaka standing north from the 
Hotar. He further said, “ The midday libation belongs to Indra. Why 
dost thou wish to turn out Indra from it ?” He answered, “ I do not wish 
to turn out Indra from the midday libation.” He said, (Yes, you do), 
for this particular metre being the Jagati and Atijagati is not fit for 
the midday libation, 1 1 and the hymn is besides addressed to the Marutas 
(not to Indra, as it should be) ; therefore one should not repeat it now. 
Bulila then said, “ Stop, Achhavaka, I wish to carry out Gau&la’s ^ 
order.”. Gautfia then said, “ He shall repeat an Indra hymn, in which 

10 Pravo make malayal} (5,87), 

•• Tho proper motro for the midday libation is tlie Tristubh, whilst tho Jagati is 
used at tbs evening libation. . 
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tlie mark of Visnu is impressed. 1 '' Thence thou, Hotar, shall leave 
[4281 out from thy £§astra this Evayumaruta, which was recited after 
the Rudra Dhayya, and before the Maruta $astra.” He did so, and so 
they proceed now. 

81 

{ Queries on some ‘particulars of the application of these auxiliary 
hymns. Their meaning). 

They ask, Why do they not repeat the N&hhanedistha in the 
Vis'vajit, Atiratra, and on the sixth day of the fmlaka, when they 
make the sacrifice complete and reproduce the sacrificer (in a mystical 
way), although the Maitravaiuna repeats the Valakhilyas which repre- 
sent the breaths, but not the sperm (as the Nabhanedistha does), whilst 
the sperm must precede the breaths (in the act of generation) ? In the 
same way why does the Br ab m anach ch b a m s i repeat the Vi isakapi when the 
Nabhanedistha is not repeated ? For the Vrisabapi is the soul, whilst 
the sperm represented by the H&bh&nedistba hymn precedes the making 
of the soul. How then can the sacrificer be reproduced in this way ? 
How can that be effected, if his life is not formed (by the act of genera- 
tion) ? For the priests produce the sacrificer (make him anew) by 
means of the sacrificial process. Therefore the whole being of the 
sacrificer cannot be made at once at the beginning, but just as an embryo 
which, lying in the womb, developes itself (grows gradually). If h 
has all limbs (only then he is entire). The priests should moke them 
all on the same day. If thus the sacrifice is made ready, then the re- 
production of the sacrificer is effected. 

The Hotar repeats the Evayamarut at the third libation. For this 
is the sacrificer’s footing on which the Hotar places him at the end. 

32 

(On the origin and nature of the so-called Kuntapa ” hymns. Atharvavc- 
da 20, 127-130. The Narasafnsi, RaibM and Parihili , Dmlrn Jdripti and 
JanaJtalpa verses ; the Indra-gdthds.) 

[480] The juice of the metres which were all done by the sixth day 
(at the Sakha) was running (over the brim), lhajapali got afraid lest the 

” Instead of the Bvayamarut, the Achelihiivaka is to repeat, ilyaur ncitja (6, 20,) which 
is an Indra hytau. Visnu is mentioned in the fourth pfida of tho second verse by 
the words, uhpiunti sachdnah. . * 

15 The so-caltod Kuntapa hymns are to be repeated by the BraiimanauhohLimsi after he 
has finished the Vr istlkapi. Their repetition has soveral peculiarities regarding the 
response, which all are noted by Asval. Sr. S. (8, 8). The response for tho first 14 
versos beginning with idamfand wpa sruta is at the end of each verse only, it is simply 
ollwmo daivom , The verses which immediately follow up to eld asvd dphxvanta have two 


juice of the metres might go away and run over the worlds. Therefore 
he kept it down by means of metres placed on another part (above 
them). With the N arasmiisi he kept down (the juice) of the Gayatri, with 
the Raibhi that of the Tristubh, with the Pdriksiti that of the Jagatis, 
with the Karavya that of the Anus £4313 tubhs. Thus he provided 
again the metres with good juice. The sacrifice of him who has this 
knowledge becomes performed with metres keeping their juice, and he 
spreads it with metres keeping their juice, (i.e., the essence of the sacrifice 
is not lost). 

The priest now repeats Nardsamsi verses.’ 1 For narah (men) means 
children and iamsah speech. He thus places speech in children. Therefore 
children of him who has this knowledge are born with the faculty 
of speaking. The Gods and Risis having gained the heavenly world 
by repeating the Ngradamsa verses, the sacrificers who repeat them go 
to the heavenly world also. The priest stops when repeating these verses, 
after each of the two or three first packs, and after the two or three 
•last taken together, 15 just as he does when repeating the Yristikapi. For 
what is of the same nature as the Viisakapi (as the Naradarhsis are 

responses each, after every lialf verse. The seventy padas commencing with eta asvct 
have each a response. The six verses commencing with vitaldu kirandu have each a 
peculiar response after the first half verse. So the response to vitatdu is dundubhim 
dhanandblujdm jaritar oihdmo daiva ; that to the second is hombile jaritar 9 &e, They 
are all given in the Atharvavecla Samhita (20* 133) along with the text of which 
they form, however, no part. For the response (pratigara) is repeated by the Adhvaryu. 
Similar responses occur in all verses which follow as far as the <2e vani ih am, adit yd ha 
jaritar ; they all are given in the Atbarvaveda, such as pipilakdvatah , parmiaduh, 

&c., which all are followed by jaritar otlidmo daivom, In the Dcvanilha (Athar. 20, 
183, 6-10) the response is in the first pada of each verse ; it is om ha jaritar olhdmo daiva. 
These Kmitapa songs do not bear a strictly religious character ; they arc praise songs, 
principally referring to Daksina and belong to that class of ancient poetry which, 
bears the name ndrdsaYnsl This may be clearly seen from the commencement of the 
whole collection, idam fund upasruta nardktmsah, tavipjate, ie., hearken ye people to 
this ; Narasamsab will be praised with chants. The recitation of these pieces is accom- 
panied with musical instruments, such as dundubhi, harhari , &c. The repeater must have 
been originally the chanter ; for in the response he is always addressed by u jaritar 
i e., singer. ■ - : : ■ v:.^ : ^ 

u Idam jana upa driUa ndrdktfasa A. V. 20, 127, 1-3. 

i* This is a translation of the term pragrdhu , Several of the verses are in the Paukti 
metro ; then the three last padas are taken together. As far as this goes, they are just 
recited as the Vrisakapi hymn. Only the Nymihka is not made, but instead of it the 
Ninarda, which is a substitute for it. This peculiar pronunciation of the vowel takes place 
in the second syllable of the third, and the fourth of the fourth pada. The Pratigara is 
madethama daivom otlidmo daivom. 


supposed to be) follows tbe same rule. In repeating them, be shall not 
make Nytokba, 16 but pronounce them with a kind of [482] Ninarda, 17 
for this is tbe Nyiifikha of tbe Nar&samsis verses, 

Tbe priest repeats tbe BaibM verses. 18 For tbe Gods and Risis went 
by making a great noise ( rebhcmtafc ) to tbe celestial world ; in tbe same 
way, therefore, the saerificers go to tbe celestial world. (The recital is 
just the same as that of tbe Nar&bhsis, and subject to tbe same rales.) 

He repeats tbe Pariksiti verses. 19 For Agni is tbe dweller round 
about ( pariksit ) ; be lives round tbe people, and tbe people live round (pa- 
riksi) him. He who lias such a knowledge, obtains union with Agni, and 
shares the same character and abode with him. As to these Pariksiti verses 
(they may have another moaning too'. For tbe year is Pariksit (dwelling 
round about) ; for it dwells round about men, and men dwell round about 
tbe year. Therefore be who has this knowledge, obtains union with tbe 
year ( saihvatsava ) and shares its character and abode. (The Pariksiti verses 

are repeated in tbe same way as tbe Narasamsih.) • 

He repeats tbe Karavya verses. 80 For any work of tbe gods crowned 
with success was performed by means of tbe Karavyas ; and tbe same is 
then the case with tbe saerificers. (The recital is tbe same as that of 
tbe NarSiaihsib.) : irkWkpc 

The priest now repeats tbe “ directions forming verses ” ( clisam klviplis). 
For in this way be [488] forms tbe directions. He repeats five such verses ; 
for there are five directions, viz., the four points (east, west, south and north) 

ie In repeating the Vrisalcapi hymn, both the Nyhukha and Ninarda arc used. The 
Nyhhkha takes place at the second syllabic of the third pada, which is the proper place 
for the Ninarda also. (On the Nyunkha see page 822). The Ninarda is described by 
Alval. Nr. S. 7, 11, as follows ; oMrai chafcir ninarda uddttan prathamottamdv anuddttd* 
vitam uttaro mudattatarah plutah pratkamo makdrdnta uttamah , i. e., the vowel o has four 
times the Ninarda sound ; the first and last times it has the udaff a .accent, the two others 
the anuddtta ; the latter of which has even the amidafctatara (lowest anuddtta) ; the first 
(and last) Is pronounced with three moms. There is another way of making the Ninarda 
by pronouncing the o successively first with the udatfca, then with the anuebitta, then with 
the svarifca, and lastly with the udatfca accent again. 

17 Nivtva is to bo parsed ui vi iva, the ni and vi belonging to the verb mirdeL The 
whole means, literally, ho ought to make a peculiar species of the Ninarda, as it were, 

■ iS Faeltyasua rcbha, A, V, 20, 127, 4, 

n Mjnoviimjmmjaspa, A.Y. 20, 127, 7-10. In every verse the word pdrihstt, l e., 

, dwelling round about (said of Agni) occurs. 

" In'Irah Urnm ubilbudhat, A. V. 20, 127, 11-14. Because of the word M ru, f. a., singer, 

: firaiser, occurring ia the first verse, they arc called kCtravy&s, 

n These ate, mh suhbeyo vidathya, A, V.20, 128, 1*5. 
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and one direction above crossing (them all). He ought not to repeat (these 
verses) with NyfUikha, nor make the Ninarda in the same way as above. 
Thinking, I will not mutilate (nyihikhayani) 23 these directions, he repeats 
these verses, half verse by half verse. 

For making a footing, he then repeats the Janakalpa verses. 33 For 
children are janakalpa (production of men). Having made the directions 
in the above manner, he places people in them. He shall not repeat these 
verses with Nyufiklia, nor with the Ninarda, but just in the same way and 
for the same reasons as the disAm hlpipti. 

He repeats the Indra-gdtMs A* For by means of the Indra songs, the 
Devas sang the Asuras down and defeated them. In the same way, the 
sacrifices put down their enemies by these songs. They are repeated, half 
verse by half verse, to obtain a footing for the sacrificer. 

33. 

(Aitasa-praldpa. The Pravahlika , Ajijnasenya Pratiradha, and 
Ativada Verses.) 

The priest (Brahmanachhamsi) repeats the Aitasapraldpa. Aitasa was a 
Muni. He saw the mantras, called “ the life of Agui ” (agner ctyah), which 
should remove all defects from the sacrifice, as some say. He said to his 
sons, “ 0 my dear sons, I saw ‘the life of Agni : ’ I will talk about it ; but 
pray do not scorn at me for anything I might speak. He then commenced 
to repeat, eta ascci aplavante, praiipam [434] pr&ti sutmnam (A. V. 20, 
129, 1 et scq.). 21 Then one of his family, Abhyagni by name, went 
to him at an improper time (before Aita&i had finished his talk) and 
stopped his mouth by putting his hand on it, saying, “Our father has 
become mad.” Then his father said to him, “ Go away, become infected 
with leprosy, thou who hast murdered my speech. I would be able to 
prolong the life of a cow to a hundred, and that of a man to a 
thousand years (if thou wouldst not have stopped my mouth), but thou, 
my son, who hast overpowered me (in such an improper way), I curse : 
thy progeny shall come into the condition of the lowest among the most 
wicked.” Therefore they say, that among the Aitas'avanas the Abhyagnis 
are most burdened with sins, in the whole Aurva-Gotra (to which they 
belong). Some priests lengthen this Aitatla-pral&pa (repeating eighteen 

22 From ulclh wilclu to move, go* 

23 To n&htdltxo anabhyakto, A. Y, 20, 12$, 8-1 L 

24 Yad indrddo dasarftjnc, A. V. 20, 128, 12*16. 

According to S&yana, the Aitasa-pralftpa consists of 70 pfidas. 


more paclas), (If they clioose to do so) one should not prevent them ; but 
say, “ repeat as long as you like. For the Aitasa-pralApa is life. There- 
fore, ho who has this knowledge, prolongs in this way the life of the 
sacrificor. 

As to the Aitasfa-prahlpa, there is another meaning in it. I 1 or it is 
the essence (juice) of the metres ; by repeating it, the reciter puts speech 
in the metres. He who has this knowledge, will keep the essence in the 
metres, when the sacrifice is performed, and will spread the sacrifice with 
the essence in the metres. 

But there is still another meaning in the Aitasa-pralApa ; it is fit for 
removing defects in the sacrifice, and for restoring its entirety. For the 
Aitafe-pralapa is imperishableness. (Therefore when it is recited, the sa- 
crifice!.. wishes') “ May my sacrifice be lasting and all its defects be 
removed.” He repeats [435] this Aitasa-pralApa , stopping after every 
pnda, just as the Nivid is repeated ; at the last pud a he, pronounces om, 
just as it is done in the Nivid. 

He repeats the Pravahlika verses. 36 For the gods made the Asuras 
benumbed (prawhlya) by means of the Pravahlikas, and, consequently, 
defeated them. In the same way, the sacrificers benumb and defeat their 
enemies by repeating these verses. They are repeated, half verse by half 
verse for obtaining a footing. 

He repeats the Ajijmsenya verses. 3 ’ For, by means of these verses, the 
Devas recognised (Ajftdya) the Asuras and defeated them. In the same 
way, the sacrificers recognise and defeat their enemies. They are repeated 
half verse by half verse. 

He now repeats tta Pratirddha .*» Fqr, by means of it, the Devas 
frustrated (pali-rddh) the efforts of the Asuras, and consequently defeated 
them, 'fhe same effect is produced by the sacrificers who have repeated it. 

He repeats the AticddaA 0 For, by means of it, the Devas abused 
(atirnd) the Asuras so much as to defeat them. The same effect is produced 
hy the sacrificers who repeat it. They are repeated, half verse by half verse, 
for obtaining a footing. . 


'*• fitatdu ktraymi dmu, A. V, 20, 1.88* 1-0. 

> y Iha ittM prdg apdg ndalc, A* V, 20, 184, 1*4. 
** Blmgiti ahhigatah f A. V. 20, 185, 1-8. 

Time deod akran, A. V. 20, 185, 4. 


( Story of the Sacrifices of the Adityas and A hgirasas for reaching Heaven.) 

He repeats tlie Devaniitham.* 0 (About this, the following story is 
reported.) The Aditiyas and Afigirasas [436] were contending with one 
another as to who should gain first the heavenly world. The Afigirasas 
had seen (in their mind) that, by dint of the Soma sacrifice they were 
about to bring on the next day, they would be raised to heaven first. 
They therefore despatched one from among themselves, Agni by name, 
instructing him thus : “ Go to the Adityas and announce to them that 
we shall, by dint of our to-morrow’s Soma sacrifice, go to heaven.” As 
soon as the Adityas got sight of Agni, they at once saw (in their minds) 
the Soma sacrifice by which they would reach heaven. Having come 
near them, Agni said, “ We inform you of our bringing to-morrow that 
Soma sacrifice, by means of which we shall reach heaven.” They answered, 
“And we announce to you that we are just now. contemplating to bring 
that Soma sacrifice, by means of which we shall reach heaven; but thou 
(Agni) must serve as our Ilotar, then we shall go to heaven. He said, 
“Yes,” (and went back to the Afigiras). After having told (the Afigiras 
the message of the Adityas) and received their reply, he went back to 
the Adityas). They asked him, “ Hast thou told our message ? ” He 
said, “ Yes, I have told it (to the Afigiras); and they answered, and asked, 
‘Did’st thou not promise us thy assistance (as a Hotar),’ and I said, ‘Yes, 
I have promised.’ (But 1 could not decline the offer of the Adityas). For 
he who engages in performing the duty of a sacrificial priest, obtains fame ; 
and any one Who prevents the sacrifice from being performed, excludes 
himself from his fame. Therefore I did not prevent (by declining the 
offer).” If one wishes to decline serving as a sacrificial priest, then this 
resfusal is only justified on account of oneself being engaged in a sacrifice, 
or because of being legally prohibited to perform the sacrificial duties. 

35 

[437] (On the Dakfind given by the Adityas to the Afigirasas . The 

DevinUha Hyntn.) 

The Afigirasas, therefore, assisted the Adityas in their sacrifice. For 
this service, the Adityas gave them the earth filled with presents (daksind) 
as reward. But when they had accepted her, she burnt them. Therefore 
they flung her away. She then became a lioness, and, opening her 

*° AdUya ha far tear ahgiroWiyo } A* Y. 20, 135, 6 et seq* 17 verses, according to S&y, 


mouth, attacked people. From this burning state of the earth came 
those ruptures (which are now visible on her), whereas she had been 
previously quite even. 3 1 Thence one shall not retake a sacrificial reward 
which one has once refused to accept. (For he must think) the Daks i mi 
being penetrated by a flame, shall not penetrate me with it. But should 
he take it back, then he may give it to his adversary and enemy, who will 
be defeated, for it burns him. 

That (Aditya, the sun) then assuming the shape of a white horse with 
bridle and harness, presented himself to the other Adityas,. tvho said, “ Let 
us carry this gift to you (the Afigirasas).” Therefore this Devanitha, 
i.e., what is carried by the gods, is to be recited. 

{Now follows the Devanitha, with Explanatory Remarks.) 

“ The Adityas, 0 singer ! brought the Afigirasas their reward. The 
Afigirasas, 0 singer, did not go near,” i.e., they did not go near to that 
first gift (the earth). 

, “ But, 0 singer ! (afterwards) they went near it,” i.e., they went near 

the other gift (the white horse). 

t438] “ They did not accept it, 0 singer,” i.e., they did not accept 
this earth. “ But they accepted it,” i.e., they accepted that white horse. 

“ He (Aditya, the sun), being carried away, 33 the days disappeared;” 
for he (the sun) makes the days visible. 

“ He being carried away, the wise men were without a leader ( puro - 
gava). n For the reward (Daksina) is the leader in the sacrifices. Just 
as a carriage without having a bullock as a leader yoked to it, becomes 
damaged, a sacrifice at which no reward (Daksina) is given, becomes 
damaged also. Therefore, the sacrificial reward must be given (to the 
performers of a sacrifice), and even if it should be but very little (on 
account of the poverty of the sacrificer). 

“ And, further, this horse is white, with quickly running feet, the 
. swiftest (of all). He quickly discharges the duties incumbent on him. The 
Adityas, Rudras and Vasavas praise (him). Accept, therefore, this gift, 
0 Afigiras ! ” They now intended accepting this gift. 

*' Here we have an attempt to explain. the unevenness of the earth. It is interesting 
to See the theories of tnodhrn geology foreshadowed in this certainly ancient myth. 

. ■ ” Instead of neta tana, which reading is to be found here, as well as in the Atharvaveda, 

* Mefah sairn must be road ; nea th, then, is an irregular form of the past part, of »f, to carry, 
s tanding for uita. 
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“ This gift is large and splendid. This present which the gods hare 
given, shall be your illuminator. ,lt shall be with you every day. Thence 
consent to accept it!” (After haying heard these words) the A/igiras 
accepted the reward. 

In reciting this Devanitha, the priest stops at every pada, just as 
is done when the Nivid is repeated, and pronounces “ om ” at the last 
pSda, just as is the case with -the Nivid. 

36. . ill 

[4391 ( Bhdte-chhad , Ahanasya, Dadhikrdmn, Pavctmanya, and the 
Indra Brihaspati Verses.) 

He now repeats the Bhute-chhad 55 (dazzling power) verses. By means 
of these verses, the Devas aproached the Asuras by fighting and cunning. 

For, by means of them, they dazzled the power of the Asuras, -and 
consequently overcame them. In the same way, the sacrificer who repeats 
these verses, overcomes his enemy. They are repeated half verse by half 
verse, to obtain a footing. 

He now repeats the Ahanasya 31 verses. For the sperm is poured forth 
from the Ahanasya (penis) ; and from the sperm creatures are born. In 
this way, the priest makes offspring (to the sacrificer). These verses are 
ten in number ; for the Viraj has ten syllables, and the Viraj is food ; 
from food the sperm (is produced) and can (consequently) be poured forth, 
and from sperm creatures are produced. He repeats them with Nyufikka ; 
for this is food. 

He now repeats the Dadhikvdvan verse, dadhikravano akarsiham 
(Atharv. Y. 20, 137,3). For the Dadkikra is the purifier of the gods. 

For he (the priest) spoke such (words 35 ) as are to be regarded as the speech 
containing the most excellent semen. 3 9 By means of this purifier of 
the gods, he purifies speech ( vdeh ). The verse is in the Anustnbh metre; 
for Vack is Anustubk, and thus she becomes purified by her own metre. 

He now repeats the Pdmmdnya verses, saldso madhumatamd (9, 101,4); 
for the Pavamilnyas (purification verses) are the purification of the gods. 

For he spoke such (words) as are to be regarded as the speech containing 
the most excellent semen. By means oE this purifier of the gods, he 
purifies speech. They are Anustubhs ; for the Vaeb is Anustubk, 
and thus she becomes purified by her own metre. 

** Tmm indra Sarma pina, A , V, 20* 185, 11-18. 

31 Lit-., penis ; for dhamis , dhana , means penis, derived just as faghanyd, i.e,, from th$ . 1 
roots tat, to strike. Sdy. explains it by “ maithunam,” i.e,, cohabitation, 

85 Tad asya arhlmbhedij&h, A. V. 20, 180, l-l 0, 

** The repetition of the Ahanasya verses is to be understood f . : 


[440] He now repeats the Indra-Byihaspati triplet of verses commencing, 
avd drapso amhmatbm (8, 85, 13-15). At the end of it (verse 15) there is 
said, “Indra, assisted by Brihaspati, conquered the tribes of tbe despisers 
of the Devas when they encountered (the Devas on the battle-field). ” For 
the Asura nation, when they had marched out to fight against the Devas, 
was everywhere subjugated by Indra with the assistance of Bfihaspati, 
and driven away. Therefore the sacrificers subdue and drive away by 
means of Indra and Brihaspati the nation of the Asuras ( asurya varna).'? 

They ask, Should the Hotri-priest, on the sixth day, repeat (the 
hymns) along (with the additional Sastras ?). See 0, 20. 

lie concludes with a Brihaspati verse; thence he ought not to repeat 
(the hymns) along (with the additional Sastrash 

*’ That these are the Zoroastrians, is beyond any doubt. See my Essays on the Saered 
Language, Writings, &e„ of the Parsis, page 226-30. 


[441] SEVENTH BOOK. 


FIRST CHAPTER. 

{The Distribution of the Different Parts of the Sacrificial Animal among 

the Priests.) 

f 

Now follows the division of the different parts of the sacrificial animal 
(among the priests). We shall describe it’. The two jawbones with the 
tongue are to be given to the Prastotar ; the breast in the form of an 
eagle to the Udgfltar; the throat with the palate to the Pratihartar ; the 
lower part of the right loins the Ilotar ; the left to the Brahma ; the right 
thigh to the Maitravaruna ; the left to the Bralimanfichhariisi ; the right side 
with 'the shoulder to the Adhvaryu ; the left side to those who 
accompany the chants ; 3 the left shoulder to the Pratipasth&tar ; the 
lower part of the right arm to the Nestar ; the lower part of the left 
arm to the Potar ; the upper part of the right thigh to the Aebb&vaka * the 
left to the Agnidhra ; the upper part of the right arm to Atreya s ; the 
left to the Sadasya ; the back bone [442] and the urinal bladder to the 
Grihapati (saerificer) ; the right feet to the Grihapati who gives a 
feasting ; the left feet to the wife of that Gjihapati who gives a feasting ; 
the upper lip is common to both (the Grihapati and his wife), which 
is to be divided by the Grihapati. They offer the tail of the animal 
to wives, but they should give it to a Brahmana ; the fleshy processes 
{manikcth) on the neck and three gristles {kakasalff to the Gravastut; three 

’ The same piece is found in Asv. Sv. S. 12, 9. 

2 Tke.Upag&tris accompany the chant of the Sanaa singers with certain syllables which 
correspond to the Pratigara of the Adhvaryu This accompaniment is called upaganam. 
It differs according to the different Samang. At the Bahis-pavam&na Stotra at the 
morning libation, the upaganam of the Upagatris is ho. Besides, the saerificer has to 
make an upaganam also. This is om at the Bahis-pavamana Stotra, 

* The Atreya who is here mentioned as a receiver of a share in the sacrificial animal, 
is no officiating priest. But, the circumstance that he receives gold for his Daksimt, and 
that it is given to him before the other priests (save the Agnidhra), as we learn from 
the KatiyaSrSuta Sutras 10, 2, 21 shows, that he had a certain right to a principal share 
in all sacrificial donations, Atreya, meaning only a descendant of the Atrigotra, the 
right appears to have been hereditary in the family of the ancient Eisi Atri. 


other gristles and one-half of the fleshy part on the back ( vaikartta 4 ) to 
the tJnnetar ; the other half of the fleshy part on the neck and the left 
lobe (kloma 5 ) to the slaughterer, who should present it to a Brahmaiia, 
if he himself would not happen to be a Brahraana. The head is to be 
given to the Subrahmny&), the skin belongs to him (the Subralimanyfi), 
who spoke, svalj, sutyam (to-morrow at the Soma sacrifice) ; 5 that part of 
the sacrificial animal at a Soma sacrifice which belongs to IIS, (sacrificial 
food) is common to all the priests ; only for the Hotar it is optional. 

All these portions of the sacrifieal animal amount to thirty-six single 
pieces, each of which represents the pftda (foot) of a verse by which the 
sacrifice is carried up. The Brihati metre consists of thirty-six syllables ; 
and the heavenly worlds are of the Brihati nature. In this way (by 
dividing the animal into thirty-six parts), they gain life (in this world) 
and the heavens, and having become established in both (this and that 
world), they wal k there. I 

[443] To those who divide the sacrificial animal in the way mentioned, 
it becomes the guide to heaven. But those who make the division 
otherwise, are like scoundrels and miscreants who kill an animal merely 
(for gratifying their lust after flesh). 

This division of the sacrificial animal was invented by the Risi 
Dembhdga, a son of Sruta.’ When he was departing from this life, he 
dicl not entrust (the secret to any one). But a supernatural being com- 
municated it to Girija, the son of Babhru. Since his time, men study 
it. 


SECOND CHAPTER. 

The Penances for Mishaps to the Performer of the Agnihotram). 

2 . 

{What Penances are required when an Agnihotri Dies ) 

They ask, If a man who has already established a sacred fire (an Agni- 
liotri) should die on the day previous to a sacrifice (upavasatha), what 
is to become of his sacrifice (to which all preparations had been made) ? 

4 A large piece of flesh.— Srity. ~~ ' : ~~~ ~~ 

The piece of flesh which is on fche ski© of the heart.— Say. 

*Sae the note to 6, 8* 

, 1 Thus Siy., but the translation, a Srobriya, s>., sacrificial priest (acquainted with the 
R ™ti '.would suit better. 


One should not have it brought ; thus say some ; for he (the owner) him- 
self has no share in the sacrifice. 

They ash, If an Agnihotri should die after having placed the intended 
fire offering, be it the S&nnayya 1 or (other) offerings (on the fire), how is 
[444] this to be atoned for ? One shall put all these things one after the 
other round the fire (like sticks, paridhas) and burn them all together. 
This is the penance. ■ 

They ask, If an Agnihotri should die after having placed the sacri- 
ficial offerings (ready made) on the Vedi,* what is the atonement? One 
ought to sacrifice them all in the Ahavaniya fire, with the formula Svaha, to 
all those deities for whom they were intended (by the deceased Agnihotri). 

They ask, If an Agnihotri should die when abroad, what is to become 
of his burnt offering ( acjnihotram )? (There are two ways.) Either one 
shall then sacrifice the milk of a cow to which another (as its own) 
calf had been brought (to rear it up), for the milk of such a cow is as 
different as the oblation brought in the name of an Agnihotri deceased. 
Or, they may offer the milk of any other cow. But they mention another 
way besides. (The relatives of the deceased Agnihotri) should keep burn- 
ing the (three) constantly blazing fires (Ahavaniya, &c.) without giving 
them any offering till the ashes of the deceased shall have been collected. 
Should they not be forthcoming, then they should take three hundred 
and sixty footstalks of Palana leaves and form of them a human figure, 
and perform in it all the funeral ceremonies required (avrt). After- 
having brought the members of this artificial corpse into contact with 
the three sacred fires, they shall remove (extinguish) them. They shall 
make this human [445] figure in the following way : one hundred and 
fifty footstalks are to represent the trunk of the corpse, one hundred and 
forty both the thighs, and fifty both the loins, and the rest are instead 
of the*head, and are therefore to be placed accordingly. This is the 
penance. 

* Sanndtjija is the technical term for a certain offering of the Agnihotris. It is pre* 

pared in the following way ; The Adhvaryu takes the milk from three cows, called Gaiigtf, 
Yamuna and S am svat i, on the morning and evening, and gives it to the Agnxdhra. Half 
the mik is first drawn from the odder of each of the three cows under the recital of man* 
tras ; then the same is done silently The milk is taken from these cows on 

the evening of the New Moon day, and on the morning of the following day, the so-called 
Pratipad (the first day of the month). The milk drawn on the evening is made hot, 
and lime-juice poured over it, to make It sour, whereupon it is hung up. The fresh milk 
of the following morning is then mixed with it, and both are sacrificed along with the 
PurodSsa, Only he who has already performed the Agnistoma, is allowed to sacrifice 
the S&nn&yya at the Dars'apurnima isti. (Oral information.) 

* The place for all the offerings. 
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; 3. . ; . ' 

( This Paragraph is identical with 5 , 27 .) 

4. 

(On the Penances in the case of the Banndyya heing Spoiled.) 

They ask, If the Sannayya which was milked on the evening becomes 
spoiled or is lost (during the night), what is the penance for it ? (The 
answer is) The Agnihotri shall divide the milk of the morning into two 
parts, and after having curdled one part of it, he may offer it, This is 
the penance. 

They ask, If the Sannayya which was milked on the morning becomes 
spoiled or is lost, what is the penance ? (The answer is) He must prepare 
a Purorjada, for Indra and Mahendra, divide it instead of the milk, into 
the parts required, and then sacrifice it. This is the penance. 

They ask, If all the milk (of the morning and evening) of the S&nnayya 
becomes spoiled or is lost, what is the penance for it ? The penance is 
made in the same way by offering the Indra or Mahendra Pu rod a da (as 
in the preceding case). 

They ask, If all the offerings (Purodada, curds, milk) become spoiled 
or are lost, what is the penance for it? He ought to prepare all these 
offerings with melted butter, and, having apportioned to the several 
gods their respective parts, should sacrifice this Ajyabavis (offerings with 
melted butter) as an Isti. [446] Then he ought to prepare another Isti 
all smooth and even. This sacrifice performed (in the regular way) is 
the penance for the first which had been spoiled. 

5. ./•■■■' 

(The Penance required when Anything of the Agnihotram is Spilt, or the 
Spoon is Broken, or the Gdrhapatya Fire Extinguished.) 

They ask, If anything improper for being offered should fall into 
the fire offering when placed (over the fire to make it ready), what is the 
penance for it ? The Agniboti then ought to pour all this into a Sruch 
(sacrificial spoon), go eastwards and place the usual fuel (samidh) into 
the Ahavaniya fire. After having taken some hot ashes from the northern 
part of the Ahavaniya fire, he shall sacrifice it , by repeating either in 
his mind (the usual Aguihotra mantra), or the Prajapati verse.* In this 

3 Prajdpatc mi ivud etdni (10, 121, 10) » 



way (by means of tbe hot ashes'), the offering becomes sacrificed and is not 
sacrificed. 4 (It is of no consequence) whether only one or two turns of 
the oblation (become spoiled) ; the penance for it is always performed 
in the way described. Should the Agnihotri be able to remove thus (the 
unclean things fallen into the offering) by pouring out all that is spoiled, 
and pour in what is unspoiled, then he ought to sacrifice it just as its 
turn* is. This is the penance. 

They ask, If the fire offering when placed over the fire (for being made 
ready) is spilt or runs over (by boiling), what is then the penance for it ? 
He [447] shall touch what fell down with water for appeasing (arresting 
the evil consequences) ; for water serves for this purpose. Then moving 
with his right hand over what fell out, he mutters the mantra, “ May a 
“ third go to heaven to the gods as a sacrifice ; might I obtain thence 
“ wealth ! May a third go to the air, to the Pitaras, as a sacrifice ; might I 
“ obtain thence wealth ! May a third go to to the earth, to men; might I 
“ obtain thence wealth ! ” Then he mutters the Visnu-Varuna verse, yayor 
ojasa skabhitd raj&msi (A. Y. 7, 25, 1). 6 For Visnu watches over what is 
performed badly in the sacrifice, and Varutia over what is performed well. 
To appease both of them, this penance (is appropriate). 

They ask, When the fire offering, after having been made ready, at 
the time when the Adhvaryu takes it eastward to the Ahvaniya fire 
(to sacrifice it), runs over or is spilt altogether, what is the penance for 
it ? (The Adhvaryu is not allowed to turn back his face), if he would 
turn his face backward, then he would turn the sacrifice!' from heaven. 
Therefore (some other men) must gather up for him wheu he is seated 
(having turned the face eastward) the remainder of the offering, which he 
then sacrifices just in its turn. ' This is the penance for it. 

They ask, If the sacrificial spoon (smelt) should he broken, what is 
the penance for it ? He ought to take another Sruch and sacrifice with it. 
Then he shall throw the broken Sruch into the Ahavaniya fire, the stick 
being in the front, and its cavity behind. This is the penance for it. 

They ask, If the fire in the Ahavaniya only is burning, hut that in 
the Gfirhapatya is extinguished, what is the penance for it ? When he 

4 It is only burnt by tbe ashes, but not sacrificed in the proper way. 

* Unniti. Say. understands by it the placing of the offering into the Agniiiotrd-bavaui, 
which is a kind of large spoon. 

* See 8, 88. 

' Four times a portion is to be poured into tho Aguihotra-kavaui. 
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takes oil the [448] eastern portion of the Ahavaniya (for the Garhapatya), 
then he might lose his place ; if he takes off the western portion, then he 
would spread the sacrifice in the way the Asuras do ; if he kindles 
(a new fire) by friction, then he might produce an enemy to the sacrifieer ; , 
if he extinguisheslt, then the vital breath would leave the sacrifieer. 
Thence he must take the whole (Ahavaniya fire) and, mixing it with its 
ashes, place it in the G&rhapatya, and then takeoff the eastern part as 
Ahavaniya. This is the penance for it. 

6 . 

(The Penalises for a Firebrand taken from a Sacred Fire, for Mingling 
the Sacred Fires with one another, or with Profane Fires.) 

They ask, If they take fire from that belonging to an Agnihotri,® 
what is the penance for it ? Should another Agni be at hand, then he 
should put him in the place of the former which has been taken. 
Were this not the case, then he ought to portion out to Agni Agnivat 
a Pui'otja4a, consisting of eight pieces (kapalasj. The Auuvakya 
and Yajya required for this purpose are, agnind agnilt samidhyate ' 
(fire is kindled by fire, 1, 12, 6) ; team hy ague ctgnina (8, 43, 14). Or, he 
may omit the Aiiuyakya and YajyS verses and (simply) throw (melted 
butter) into the Ahavaniya, under the recital of the words, to Agni Agnivat 'jk» 
Svdkd ! This is the penance for it. 

They ask, When some one’s Ahavaniya and Garhapatya fires should 
become mutually mingled together, what is the penance for it? One must 
portion out to Agni viti a Purodas'a, consisting of eight pieces, under the 
recital of the following [449] Anuvakya and Yajya verses : agna aycLhi 
vitaye) 6, 16, 10) ; yo agnim demvUaye (1, 12, 9). Or, he may (simply) j 
sacrifice (melted butter), under the recital of, to Agni till Svdha ! in the 
Ahavaniya fire. This is the penance for it. 

They ask, When all the (three) fires of an Agnihotri should become 
mutually mingled together, what is the penance for it ? One must portion 
out to Agni Viviehi {Agni, the separator) a Purodab'a, consisting of eight 
pieces, and repeat the following Auuvakya and Yajva verses : soar na vastor 
umsdm arochi (7, 10, 2) ; tvdm ague manu$ir {late visaft (5, 8, 3). Or, he 
may (simply) offer (melted butter), under the recital of, to Agni Viviehi 
Svdha ! in the Ahavaniya fire. This is the penance for it. . f 

"SAy. uadewtwuts the firo wlueli is taken from the Ahavaniya aucl placed in the 
G&rbapatya. 




They ask, When some one’s fires are mingled together with other fires, 
what is the penance for it ? One must portion out to Agni Itsm&val a 
PurocMifa, consisting of eight pieces, under the recital of the following 
Anuvakyu and Yfijya : ahrandad agnis fanayan (10, 45, 4) ; adhd yatha nah 
pitarah pardsali (4, 2,16). Or, he may (simply) sacrifice (melted butter), 
under the recital of, Agni hsmaval S valid! in the Ahavaniya fire. This 
is the penance for it. 


{The Penance for a Sacred Fire becoming Mixed with those of a Confla- 
gration in a Village, or in a Wood, or with Lightning, or with those Burn- 
ing a Corpse) 

They ask, When the fires of an Agnihotri should burn together with 
the fire of a general conflagration in the village, what is the penance for it? 
He ought to portion out a PuroduAo consisting of eight pieces to 
Agni Satiivarga (Agni, the mingler), under the recital of the following 
Anuvakya and Yajya: knit su no gavistaye (8, 64, 11), md no asmin mahd- 
dh>ne (8, 64, [450] 12). Or, he may (simply) sacrifice (melted butter) 
under tbe recital of, to Agni Samvarga Svdhd ! in the Ahavaniya fire. This 
is the penance for it. 

They ask, When the fires of an Agnihotri (have been struck) by 
lightning, and become mingled with it, what is the penance for it? 
He must offer to Agni apsumat (water Agni) a PurodSsa consisting of eight 
pieces, under the recital of the following Anuvakya and Yajya : Apsv ague 
(8, 43, 9 ) ; mayo dadhe (3, 1, 3)1 Or, he may (simply) sacrifice (melted 
butter), under the recital of, to Agni apsumat Svdhd ! in the Ahvaniva fire. 
This is the penance for it. 

They ask, When the fires of an Agnihotri should become mingled 
with tbe fire which burns a coipse, what is the penance for it ? He must 
offer to Agni suchi a Purodas'a, consisting of eight pieces, under the recital 
of the following Anuvakyu and Yujyfl : Agni\i suchi vratatarnah (8, 44, 21); 
ml agne suchayas tava (8, 44, 17). Or, he may (simply) sacrifice (melted 
butter), under the recital of, to Agni suchi Svdhd ! in the Ahavaniya fire. 
This is the penance for it. 

They ask, When the fires of an Agnihotri should hum together 
with those of a forest conflagration, what is the penance for it? He shall 
catch the fires with the Aranis (the two wooden sticks used for producing 
fire), or (if this he impossible) he should save a firebrand from either the 



Ahavaniya or GArhapatya. Where this is impossible, then he must oP’er to 
Agni Sarhvarga (Agni, the miser) a Purodasa, consisting o£ eight pieces, 
under the recital of the abovemen tioned AnuvAkya. and Yajya, (which be- 
long to the Agni Samvarga). Or, he may (simply) sacrifice (melted butter), 
under the recital of, to Agni Satfivarga Svdhd in the Ahavaniya fire. This 
is the penance for it. 

8 . 

[451] (The Penances when the Agnihotri Sheds Tears , or Breaks his 
Void, or Negleets the Performance of the Darsapurrdma 1st), or when he 
alloxcs his Fires to go out.) 

They ask, When an Agnihotri on the day previous to the sacrifice 
should shed tears, by which the Purodada might be sullied, what is 
the penance for it ? He must offer to Agni Vratabhpit (Agni, the 
bearer of vows) a Pui'odasa, consisting of eight pieces, under the 
recital of the following Anuvakya and Yajya : team agne vratabhrit suchir 
(Atfv. 8r. S. 3, 11) vratani bibhrad vratapd (Asfv. Sr. S. 3, 11).° Or, 
he may sacrifice (melted butter), under the recital of, to Agni vratabhfit 
Svdha ! in the Ahavaniya fire. This is the penance for it. 

They ask, When an Agnihotri should do something contrary to his 
vow (religion) on the day previous to the sacrifice, what is the penance 
for it? He must offer a Purodasa, consisting of eight pieces to Agni 
vratapati (Agni, the lord of vows), under the recital of the following 
Anuvakya and Yajya : tvam agne vratapd asi (8,11, 1); yad vo vayam 
pramindma (10, 2, 4). Or, he may sacrifice (melted butter), under the 
recital of, to Agni vratapati Svdlut ! in the Ahavaniya Hire. This is the 
penance for it. 

They ask, When an Agnihotri should neglect the celebration of the 
New Moon or Full Moon sacrifices, [452] what is the penance for it? 
Ho must offer to Agni pathikpit (paver of ways) a .PurodAnfa, consisting 
of eight pieces, under the recital of the following AnuvbAya and YhjyA, : 

3 The Amivakyft is according to A aval : 

feasts 11 . ) : ■ 1 

The Yftjya is : ; ' 1 

T*sra[5Rr<n sstninr j 

apsRjrfrrfir sfo# i| : 



vettha hi vedho adhmna (0 , 16, 3) ; & dcmnam apt (10, 2, 3). Or, he may 
sacrifice (melted butter), under the recital of, to Agni Pntlnhrit Svdht ! 
in the Ahavaniya fire. This is the penance for it. 

They ask, When all (three) fires of an Agnihotri should go out, 
what is the penance for it? He mast offer to Agni tapasvat, janadmt 
and pdkavat, a Purodafia, consisting of eight pieces, under the recital 
of the following Anuviikya and Yajyft : dyahi tapasd janepi (Aiv. fjr. S. 
3, 11); d no ydhi tapasd, (A4v. Sr. S. 3, 11). 10 Or, he may sacrifice 
(melted butter) in the Ahavanyia fire, under the recital of, to Agni 
tapasvat, janadvat pdkavat, SvdM ! This is the penance for it. 

9 . 

{Penances for an Agnihotri when he Eats New Corn without, bringing the 

Sacrifice prescribed, and for Various Mishaps and Neglect when sacrifi- 

sing.) 

They ask, When an Agnihotri eats new corn without having offered the 
Agrayana 1 1 iati, what is the penance for it ? He must offer to Agni Vais- 
vanara a PurocjKhfa, consisting of twelve pieces, under the [453} recital 
of the following Anuvakaya and Yajya : Vaisvanaro ajtjanat (?) ; pri^to 
divi pvi$o (1, 98, 2). Or, he may offer to Agni Vaisvdnara (melted butter) 
in the Ahavaniya fire, under the recital of, to Agni viasvdndra Svdkd ! 
This is the penance for it. 

They ask, When one of the potsherds (kapdlas) containing the Puro- 
da&i should be destroyed, what is the penance for it? He must offer 
a Purodafia, consisting of two pieces, to the Alvins, under the recital of the 
following Anuvakya and Yajya : asvina vartir (1, 92, 16) ; cl gomatd na - 
satya { 7, 72, 1). Or, he may sacrifice (melted butter) in the Ahvaniya fire 
under the recital of, to the Asvins SvdM ! This is the penance for it. 

10 The Anuv&kyii is . ■ - parnyp . 

«mn& a<T*n a&sra i 

§ff rf OT II 

The Yajy^l is : 

m %t sift awr tm, i 

u This Isti Is prescribed to be performed before the Agnihotri is allowed to eat 
pew corn* 
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They ask, When the stalks of kutfct grass ( -pavitra ) (on which the 
offering is placed) should be destroyed, what is the penance for it ? He 
must offer to Agnipavitravat a Pnrodasfa, consisting of eight pieces, under 
the recital of the following Anuvakya and Yajya : pavilram te vitatam (9, 
83, 1) ; tapos pavitram (9, 83, 2). Or, he may offer (melted butter) in the 
Ahavaniya fire under the recital of, to Agni pavitravat Svdha! This is the 
penance for it. 

They ask, When the gold of an Agnihotri should he destoryed, 
what is the penance for it? He must offer to Agni hiranyvat Puro- 
daifu, consisting of eight pieces, under the recital of the following 
Anuvakya and Yajya : hiramjakeko rajaso visdra (1, 79, 1) ; a te suparnd 
aminantam (1, 79, 2). Or, he may offer (melted butter) in the Ahavaniya 
fire, under the recital of, to Agni h irmiy avat Svtihd ! This is the penance 
for it. 

They ask, When an Agnihotri offers the fire oblation without hav- 
ing performed in the morning the usual ablution, what is the penance 
for it? He must offer to Agni Vanina a Purodfisa, consisting of eight 
pieces, under the recital of the following [454] Anuvakya and Yajya : 
tvam ng ague varuna$a (4, 1, 4); sa tvaiii no agne avamo (4, 1, 5). Or, he 
I may offer (melted butter) in the Ahavaniya fire, under the recital of, 
to Agni Varuna SvAhd ! This is the penance for it. 

They ask, When an Agnihotri eats food prepared by a woman 
who is confined (siltalta), what is the penance for it ? He must offer 
to Agni tantumat a Purodfisa, consisting of eight pieces, under the recital 
of the following Anuvakya and Yajya: tantum tan van rajaso (10, 53, 0) • 
ak$dnaho nahy tanota (10, 53, 7). Or, he may sacrifice (melted butter) in 
the Ahavaniya fire, under the recital of, to Agni tantumat .Svdhd ! This 
is the penance for it. 

They ask, When an Agnihotri hears, when living, any one, an 
enemy, say, that he (the Agnihotri) is dead, what is the penance for 
it ? He must offer fo Agni surabhimat a Purodasfa, consisting of eight 
pieces, under the recital of the following Anuvakya and Yajya • 
Agnir hotel mjatfdad (5, 1, 6); sddhvlm altar deva vitim (10, 53, 3.) Or he 
may sacrifice (melted butter) in the Ahavaniya fire, under the recital 
of, to Agnir surabhimat Svdhd ! This is the penance for it. 

They ask, W hen the wife or the cow of an Agnihotri give birth to 
twins, what - is the penance for it ? He must offer’ to Agni 7narutvat a 
PurodfAa, consisting of thirteen pieces, under the recital of ' the 
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following Auimlkya and Yajya : maruto yasya hi kqye (1, 86, 1 ) ; ant 
ived( 5,58, 5). Or, he may sacrifice (melted butter) in the Akavaniya 
lire, under the recital of, to Agni marutvat Sv&ha! This is the penance for it. 

They ask, Should an Agnihotri, who has lost his wife, bring the fire ob- 
lation, or should he not ? He should do so. If he does not do so, then he is 
called [455] an Anaddha 1 a man. Who is an Anaddha ? lie who offers obla- 
tions to neither the gods, nor to the ancestors, nor to men. Therefore, the 
Agnihotri who has lost his wife, should nevertheless bring the burnt offer- 


ing ( agnihotram ). There is a stanza concerning sacrificial customs, where 
is said, “ He who has lost his wife may bring the Sautramani 13 sacrifice; 
for he is not allowed to drink Soma ! But lie must discharge the duties 
towards his parents.” 14 But, whereas the sacred tradition ( sruti ) enjoins 
sacrifice, 16 let him bring the Soma sacrifice. 

10 . 

[456] How the Agnihotram of Him Who has no Wife becomes Performed). 15 

They ask, In what way does an Agnihotri who has no wife, bring his 
oblations with Speech (i. e., by repeating the mantras required with his 
voice)? In what way does he offer his (daily) burnt offering, when hiB wife 
dies, after he has already entered on the state of an Agnihotri, his wife 

12 By tins tetai, a man is to be understood who, Irani reasons which are not culpable, 
does not discharge his duties towards the gocls, ancestors and men. All the MBS, read 
manusyci, instead of manusyaii, 

13 Tho Sdutmmani (isfi) is asubstituto for the Soma sacrifice. Some spirituous 

1 i a ni are fil led f n fh a m n. n 


four animals are immolated, one to the Asvins, one to Sarasvati, one to Indra, and 
one to Brihaspati. The Pasupurod&sa are for In dr a, Savitar and Vanina. The Poronu- 
vakya for the offering of the spirituous liquor is, yuvmh surdmam aSoind (10, It, 4). 
The'Praisa for repeating the Yajya mantra is as follows s— 

ttai araraf 

SraregTrmrl 

(The offering to be presented to the Asvins, Sarasvati, and Indra Sutraman, are hero 
called someth surdmauali, i c„ Boma drops which arc spirituous liquor). The Yajyd i« 
jmtram iva pilar au (10, 131, 5). The sacrifice is brought up to the present day in the 
Dckkhan 

11 In another Bffkbui, there is said* that a Rr&hman has incurred three debts, the Brah- 
macharyam or celibacy as a debt to the Risis, the sacrifice as a debt to thq gods, and the 
necessity of begetting children as a debt to the Pitaras .—-Bay. 

is (s Worship the ,gods by sacrificing, road the Vedas, and beget children !*' This is 
the sacred tradition (Sruti) here alluded to,— Say, 

u This paragraph offers considerable difficulties to the translator. Its style is not 
plain and perspicuous, and it appears that it is an interpolation as well as the following 
(llth) paragraph. But, whether it is an interpolation of later times is very doubtful. The 
piece may (to Judge from its uncouth language) oven be older than the bulk of the Aitar&ya 


having (by her death) destroyed the qualification for the perfoi'inance of 
(the daily) burnt offering ? 1 ’ 

They say, That one has children, grand-children, and relations in this 
world, and in that world. In this world, there is heaven (■ i . e., heaven is 
to be gained in this world by sacrificing). (The Agnihotri who 
[457] has no wife, says to his children, &c :) “ I have ascended to heaven 
by means of what was no heaven (i. e., by the sacrifice performed in this 
world).” He who does not wish for a (second) wife (for having his sacifi- 
cial ceremonies continuously performed), keeps thus (by speaking to his 
children, &e., in the way indicated) his connection with the other world 
up. Thence they (his children) establish (new fires) for him who has lost 
his wife. 

How does he who has no wife, bring his oblations (with his mind) ? 
(The answer is) Faith is his wife, and Truth the saerificer. The marriage 
of Faith and Truth is a most happy one. For by Faith and Truth joined, 
they conquer the celestial world. 


{On the Different Names of the Full and New Moon.) 

They say, If an Agnihotri, who has not pledged himself by the usual 
§M vow, makes preparations for the performance of the Full and New Moon 
sacrifices, then the gods do not eat his food. If he, therefore, when mak- 
ing his preparations, thinks, might the gods eat my food,' 8 (then they 

Brfthruaiiam. Sfty., who inverts their order, says, that they are found in some countries, 
5 wheroas they are wanting in others. In his Commentary on Iho 10th paragraph, Sav. does 

p several times violence to grammar. Ho asserts, for instance, that 5n|T: after is 

£ to bo taken in the souse of the third person singular of the potential, standing for 
*Wra( ■ The sam0 senso of a potential ho gives to the perfect teuso, druroha. Both these 
explanations are inadmissible. Tho purport of this paragraph is to show, in what way 
an Agnihotri may continuo his sacrificial careor, though it be interrupted by tho death 
s • of his wife. For the rule is, that tho saerificer must always have his wife with him {their 
hands are tied together on such an occasion) when ho is sacrificing. 

■ ' . " This is tho translation of tho term, natfauignihotram, which I take as a kind of 

compound. SAy. explains it, m$tam evu. bhawti pth-uasiddhab' agnibhih patnidaliapak$c 
jm mragnthotrahetiindm agninCim abhdvctt. Na?tie is to be taken in tbe sense of an activo 
V past participle, “ having destroyed," vd appears to have tbe sense of ava, as Say. explains. 
That u4 can form part of a compound as tho word, abhwdmjavataci proves (7, 2). 

' w All this refers to an Agnihotri, who has lost his wife and is continuing his sae- 

rifloo, ■ 



813 

eat it). He ought to make all tlie preparations on the first part of the 
New Moon day ; this is the opinion of the Paifujyas : he shall make them 
on the latter part ; this is the opinion of the KausitaMs. The first part 
of the hull Moon day is called Anumati, 1 * the latter PS; a ; the first 

[458] pait of the New Moon day is called Sintv&li, and its latter part 
Kuht. The space which the moon requires for setting and rising again 
is called Titln (lunar day). Without paying any attention (to the opinion 
of the Paifigyas) to make the preparations on the first part of the Full 
Moon day, he brings his sacrifice when he meets (sees) the Moon -(rising) 
on the New Moon day; ao on this (day) they buy the Soma. Therefore 
he must always make his preparations on the second part of either the 
Full or New Moon days (i. e., on the days on which the moon enters 
into either phase). All days which follow, belong to Soma (the Soma 
sacrifice may be completed.) He brings the Soma sacrifice as far as the 
Soma is a deity ; for the divine Soma is the moon. Therefore, he must 
make the preparations on the second part of that lunar day. 

/.Vwi'.V'-' i2 - 

(On Some Other Penances for Mishaps occurring to an Agnihotri. Where 
the Agnihotri must Walk between Ms Fires. Whether the Daksina Agni is to 
be Fed with the other Fires also, flow an Agnihotri should Behave when 
absent from his Fires.) ' ( ' : V 

They ask, If the sun rise or set before an Agnihotri takes fire out of 
(the Garhapatya to bring it to the Ahavaniya), or should it, when placed 
(in the Ahavaniya), be extinguished before he brings the burnt offering 
(HomaJ, what is the penance for it ? He shall take it out after sunset, 
after having placed a piece of gold before it ; for light is a splendid 

[459] body ( sukram ), and gold is the splendid light, and that body 

ia The lunar clay on which either the Full Moon or New Moon takes place, is divided 
into two parts, and is consequently broken. For the fourteenth tithi (or lunar day) is 
at an end, though it might not have been lasting for the usual time of thirty Mahftr* 
tas, as soon as the disk of the moon appears to the eye, either completely 
full, or (at the New Moon) distinctly visible. The broken lunar day (the 
fourteenth) is then called Amimati at the Full Moon time, and Sinivali at the 
New Moon time ; the remaining part of the day (till the moon sets) is then either 
Rdka or Kuhn. This part of the day forms, then, part either of the proper Full Moon or 
New Moon day (the fifteenth). 

*° That is, on the fifteenth. 
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(the sun) is just this light. Seeing it shining, he takes out the fire. At 
morning time (after sunrise), he may take out the fire when he has put 
silver below it ; for this (silver) is of the same nature with the night 
(representing the splendour of the moon and the stars). He shall take out 
(of the Garhapatya) the Ahavaniya before the shadows are cast together 
(before it has grown completely dark). For the shadow of darkness is 
death. By means of this light (the silver), he overcomes death, which is 
the shadow of darkness. This is the penance. 

They ask, When a cart, or a carriage, or horses go over the Garhapatya 
and Ahavaniya fires of an Agnihotri, what is the penance for it ? He shall 
not mind it at all, thus they say, believing that these things (their types) 
are placed in his soul. But should he mind it, then he shall form a line 
of water drops from the Garhapatya, to the Ahavaniya under the recital of 
tantum tanvam rajaso (10, 53 6). This is the penace. 

They ask, Shall the Agnihotri, when feeding the (other) fires with wood, 
make the Daksiija Agni ( anvahdrya paehanad) also to blaze up brightly, 
or shall he not do so ? Who feeds the fires, puts into his soul the vital 
breaths ; of these fires, the Dakfjina Agni provides (the feeder) best 
with food. He gives him therefore an offering, saying, “ to Agni, the 
enjoyer of food, the master of food, Swaha /” He who thus knows, becomes 
an enjoyer of food, and a master of food, and obtains children and food. 

The Agnihotri must walk between the Garhapatya and Ahavaniya 
when he is about to sacrifice ; for the Agnis (fires) when perceiving him 
walk thus, know, “he is about to bring us a sacrifice.” By this both these 
fires destroy all wickedness of him who is thus walking (between them). 
Whose wickedness [4603 is thus destroyed, goes up to the heavenly world. 
Thus it is declared in another Brahmanam which they quote. 

They ask, How can an Agnihotri, who intends going abroad, be. near 
his sacred fires (established at his home)? Can he do it when absent, or is 
he to return to them every day ? He shall approach them silently (in his 
mind, without repeating the mantras). For, by keeping silence, they aspire 
after fortune. But some say (he should go to them) every day. For the 
Agnihotri lose all confidence in him by his absence, fearing 
lest they be removed or scattered. Therefore he must approach them, 
and, should he not be able to return, he must repeat the words, “ May you 
be safe ! may I be safe !” In this wav, the Agnihotri is safe. 


THIRD CHAPTER. . 

(The Story of Sunahsepa) 

II is y 

(King Harisehancha wishes for a Son. Stanzas 'praising the Possession 

of a Son). 

Harischandra, the son of Vedhas, of the Iksvaku race, was a long 
who had no son. Though he had a hundred wives, they did not give 
birth to a son. .Tn his house there lived the Risis, Parvata and Narada. 
Once the king addressed to Narada (the following stanza) : 

“ Since all beings, those endowed with reason (men) as well as those 
who are without it (beasts) wish for a son, what is the fruit to be obtained 
by having a son ? This tell me, 0 Narada? ” 

Narada thus addressed in one stanza, replied in (the following) ten : 

1. The father pays a debt in his son, and gains immortality, when he 
beholds the face of a son living who was born to him. 

2. The- pleasure which a father has in his son, exceeds the enjoyment 
of all other beings, be they on the earth, or in the fire, or in the water. 

3. Fathers always overcome great difficulties through a son. (In him) 
the Self is born out of Self. The son is like a well-provisioned boat, which 
carries him over. 

4. “ What is the use of living unwashed, 1 2 wearing the goatskin, 3 and 
beard 3 ? What is the use of performing austerities ? * You should wish for 
a son, 0 Brahmans ! ” Thus people talk of them 6 (who forego the married 
life on account of religious devotion). 

5. Food preserves life, clothes protect from cold, gold (golden 

ornaments) gives beauty, marriages produce wealth in cattle ; ‘ the wife is 
the friend, the daughter object of compassion, but the son shines as his 
light in the highest heaven. ' \ • 


1 Here the ^rihaslha is meant, 

a The Brahmachari is alluded. . y : : y- y^^y -vy^^ f k ■ y '& 30 S. 

* The Vanaprastha } or hermit is to be understood. 

4 The Parivmjaka , or religious mendicant is meant. 

* 4t/adavadah t L e., pronouncing a blame. S£y. takes the word in a different sense, ** not 
deserving blame on account of being free from guilt,” This explanation is artificial. 

2 At certain kinds of marriages, the so called 4r?a (the Rifi marriage), a pair of cows 

was given as a dowry* See Asval, Grihy. Sfitr. f| 0 f 
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6. The husband enters the wife (in the shape of seed), and, when the 
seed is changed to an embryo, he makes her mother, from whom, after 
having become regenerated, in her, he is born in the tenth month. 

7. His wife is only then a real wife ( jdyd , from jan, to be born) when 
he is born in her again. The [462] seed which is placed in her, she 
developes to a being and sets it forth. 

8. The Gods and the Risis endowed her with great beauty. The 
gods then told to men, this being is destined to produce you again. 

9. He who has no child, has no place (no firm footing). This even 
know the beasts. Thence the son cohabits (among beasts even) with his 
mother and sister. 

10. This is the broad, well-trodden path on which those who have sons 
walk free from sorrows. Beasts and birds know it ; thence they cohabit 
(even) with their own mothers. 

Thus he told. 

14. 

(A Son is Born to Harischandra. Varum repeatedly requests the King to 

sacrifice his Son to him , ; hut the Sacrifice is under different pretences 

always Put Off by the King.) 

N&rada then told him, “ Go and beg of Varuna, the king, that he might 
favour you with the birth of a son (promising him at the same time) to 
sacrifice to him this son when born.” He went to Varuna, the king, 
praying, “ Let a son be born to me ; I will sacrifice him to thee.” Then 
a son, Itohita by name, was born to him. Varuna said to him, “A son is 
born to thee, sacrifice him to me.” Harisehandra said, “An animal is fit 
for being sacrificed, when it is more than ten days old. Let him reach 
this age, then I will sacrifice him to thee.” After Rohita had passed the 
age of ten days, Varuna said to him, “ He is now past ten days, sacrifice 
him to me.” Hariisfchandra answered, “ An animal is fit for being sacrificed 
(when its teeth come. Let his teeth come, then I will sacrifice 
( 463 ] him to thee.” After his teeth had come’, Varuna said to Harid- 
chandra, “ His teeth have now come, sacrifice him to me.” He answered, 
*'An animal is fit for being sacrificed when its teeth fall out. Let his 
teeth fall out, then I will sacrifice him to thee.” His teeth fell out. 
He then said, “ His teeth are falling out, sacrifice him to me.” He -said, 
“An animal is fit for being sacrificed when its teeth have come again. 
Let his teeth come again, then I will sacrifice him to thee.” His teeth 

' The words, ajnatav&i and apatsatavdi, area kind of infinitive. 
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came again. Vanina said, “His teeth have now come again, sacrifice 
Jaim to me.” He answered, “ A man of the warrior caste is fit for being 
sacrificed only after having received his full armour. Let him receive 
his full armour, then I will sacrifice him to thee.” He then was invested 
with the armour. Varuna then said, “ He has now received the armour, 
sacrifice him to me.” After having thus spoken, he called his son, and 
told him, “ Well, my dear, to him who gave thee unto me, I will sacrifice 
thee now.” But the son said, ‘ No, no,” took his bow and absconded 
to the wilderness, where he was roaming about for a year. 

15. 

(Continuation of this story. Bohita, Ilarikhandra’s Son, Purchases, after 
Six Years of fruitless Wanderings in the Forest, a Brahman boy, Sunahsepa 
by name, from his parents, to be sacrificed in his stead by Ilarikhandra to 
Varuna. Stanzas.) 

Varuna now seized Hariiichandra, and his belly swelled (i. e., he 
was attacked by dropsy). When Rohita heard of it, he left the forest, 
and went to a village, where Indra in human disguise met him, and 
said to him, “ There is no happiness for him who does not travel, Rohita ! 
thus we have heard. Living [464] in the society of men, the best man 
(often) becomes a sinner (by seduction, which is best avoided by wandering 
in places void of human dwellings) ; for Indra surely is the friend of the 
traveller. Therefore, wander ! ” 

Rohita thinking, a Brahman told me to wander, wandered for 
a second year in the forest. When he was entering a village, after 
having left the forest, Indra met him in human disguise, and said, to 
him “ The feet of the wanderer are like the flower, his soul is growing 
and 'reaping the fruit; and all his sins are destroyed by his fatigues in 

wandering. Therefore, wander ! . 

Rohita thinking, a Brahman told me to wander, wandered then 
a third year in the forest. When he was entering a village, after having 
left the forest, Indra met him in human disguise, and said to him, “ The 
fortune of him who is sitting, sits ; it rises when he rises ; it sleeps when 
he sleeps ; it moves when he moves. Therefore, wander ! ” 

Rohita thinking, a Brahman told me to wander, wandered then a 
fourth year in the forest. When he was entering a village, after having - 
left the forest, Indra said to him, “The Kali is lying on the ground, 
the Dvapara is hovering there ; the Treta is getting up, but the vn a 
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happens to walk (hither and thither). 8 Therefore, wander, wander ! ” 

Rohita thinking, a Brahman told me to wander, wandered for a fifth 
year in the forest. When he was £463] entering a village, after having 
left the forest, Indra said to him, “ The wanderer finds honey and the 
sweet Udnmbara fruit ; behold the beauty of the sun, who is not wearied 
by his wanderings. Therefore, wander, wander!” 

Rohita then wandered for a sixth year in the forest. He met (this time) 
the Risi Ajtgarta, the son of Suyavasa, who was starving, in the forest. He 
had three sons, Simahpuehha, Sunahsepa, and Sunolangula. He told him, 

‘ Risi ! I give thee a hundred cows ; for I will ransom myself (from being 
sacrificed) with one of these (thy sons).” Ajlgarta then excepted the oldest, 
saying, * Do not take him,” and the mother excepted the youngest, 
saying, Do not take him.” Thus they agreed upon the middle one, 
Sunahsepa. He then gave for him a hundred cows, left the forest, entered 
the village, and brought him before his father, saying, “ 0 my dear 
(father) ! by this boy I will ransom myself (from being sacrificed).” He 
then approached Varurta, the king (and said), “I will sacrifice him to 
thee! He said, ‘'Well, let it be done: for a Brahman is worth 
more than a Ksattriya ! ” Varuna then explained to the king the rites 
of the Raj as sacrifice, at which,-,' on the day appointed for the 
jn^figuration ( abhifechaniya }, he replaced the (sacrificial animal) by a man. 


(The Sa^j ifiee with ine intended Human Victim comes of. Four Great 

TV )fl 1 a l in r 9 as PrieStS - ® unal m™ prays to the Gods to he Released 
from the Fearful Heath. The Mk verses which he used mentioned, and the 
different Deities to 'whom he applied 

'T WS H °‘ ar ' » Adhvaryu, 

fZf, 1 5 Hd Us Ud S 4,ar - Afto lI “> P^inary cere- 

Performed, they could not Bad a person willing 
Vtohurdhtm to the aacntoa l post^ Ajigarta, the eon of Suyavasa, then 

ftte “<*» <b» — are, a. is w.u toown 

dice, used afc gamblim* Them , R ° fc . h ’ S * V * kali * dvd P ara > 
to tie hoped 5 for the onluckiest die the ^ n '? g . ot °. us Gfitha is > There is every success 
and half fallen, tat the lacktest fhe^ . 1S Jying ’ two otIl6rs are slowly moving. 

»i * “i- *«« at **• po,,u “ « S1 “ «*•». 


said, “Give me another kindred (cows), and I will bind liim.” They 
gave him another hundred, whereupon he bound him. After he had 
been bound, the Apri verses recited, and the fire carried round him, 9 
they could not find a slaughterer. Ajigarta then said, “Give me 
another hundred, and I will kill him.” They gave him another hundred. 
He then whetted his knife and went to kill his son. Sunalysepa then got 
aware that they were going to butcher him just as if he were no m an 
(but a beast.) “ Well ” said he, “ I will seek shelter with the gods.” He 
applied to Prajapati, who is the first of the gods, with the verse, hasya 
nilnam hatamasya (1, 24, 1). Prajapati answered him, “ Agni is the 
nearest of the gods, go to him.” He then applied to Agni, with the 
verse, agner vayam prathamasya cmritanam (1, 24, 2), Agni answered him, 
“ Sa vitar rules over the creatures, go to him.” He then applied to 
Savitar with the three verses (1, 24, 3-5) beginning with, alhitvd deva 
Savitar. Savitar answered him, “ Thou art hound for Vanina, the King, 
go to him.” He applied to Varuna with the following thirty-one verses 
(124, 6-25, 21). Varuna then answered him, “Agni is the mouth of the 
gods, and the most compassionate of them. Praise him now ! then we 
shall release you.” He then praised Agni with twenty-two verses (1, 26, 
1 — 27, 12). Agni then answered, “ Prasise the Viifve Devas, then we 
shall release you.” He then praised the Vitlve Devas with the verse (1,27,13^ 
namo mahadbhyo namo arbhakebhyo. The Yis've Devas answered “Indra 
is the strongest, the most powerful, the most enduring, the most true of the 
[467] gods, who knows best bow to bring to an end anything. Praise 
him, then we shall release you.” He then praised Indra with the hymn 
(1, 29-),- yaeh chid did satya somapd, and with fifteen verses of the follow- 
ing one (1, 30, 1-15). Indra, who had become pleased with his praise, 
presented him with a golden carriage. This present he accepted with 
the verse, sasvad indra (1, 30, 16). Indra then told him, “Praise the 
Asvins, then we shall release you.” Be then praised the Alvins, with the 
three verses which follow the abovementioned (1, 30, 17-19 , The Alvins 
then answered, “Praise UsAs (Dawn), then we shall release you.” He 
then praised Usas with the three verses which follow the Aifvin verses 
(1,30,20-22,). As he repeated one verse after the other, the fetters (of 
'Varuna) were falling off, and the belly of Harrichandra became smaller. 
And, after he had done repeating the last verse, (all) the fetters were 
taken off, and Harischandra restored to health again. 
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{Sunalj,sepa is Released. He Invents the Ail j ah Sava Preparation of the 
Soma. Visvdmitra Adopts him as his Son. Stanzas.) 

The priests now said to ^unahsfepa, “ Thou art now only ours' (thou 
art now a priest like us) ; take part in the performance of the particular 
ceremonies of this day (the abisechamya ).” He then saw (invented) the 
method of direct preparation of the Soma juice {anjafy sava without in- 
termediate fermentation) after it is squeezed, and carried it out under 
the recital of the four verses, yaeh chid dhi tvam grille grille (1,285-8). 
Then, by the verse, uchchlmtam ehamvor (1, 28, 9), he brought it into 
the Dronakajasa. 10 Then [ 468 ], after having been touched by Haris- 
ehandra, he sacrificed the Soma, under the recital of the four first verses 
(of the hymn, yatra grdvot pritlmbudhna (1, 28, 1-4), which were, accom- 
panied by the formula Sw&M . Then he brought the implements required 
for making the concluding ceremonies ( avabhritha ) of this sacrifice to the 
spot, and performed them under the recital of the two verses, team no 
ague Varunasija (4, 1, 4-5). Then, after this ceremony was over, Sun- 
ahsiepa summoned Harislchandra to the Ahavaniya fire, 11 and recited the 
verse, Sunah chichchhepam niditam (5, 2, 7). 

SunahsSepa then approached the side of "Visvdmitra (and sat by him). 
Ajigarta, the son of Suyavasa, then said, “ 0 Risi ! return me my son.’’ 
He answered, “No, for the gods have presented (dead arasata) him to 
me.” Since that time, he was Devarata, Vi^vamitra’s son. From him 
come the Ka-pileyas and Babhravas. Ajigarta further said, “ Come, then, 
we (thy mother and I myself) will call thee,” and added, “ Thou art 
known as the seer from Ajigarta’s family, as a descendant of the Afigi- 
rasah. Therefore, 0 Risi, do not leave your ancestral home ; return to 
me.” SWahdepa answered, “ What is not found even in the hands of 
a $udra, one has seen in thy hand, the knife (to kill thy son) ; three 
hundred cows thou hast preferred to me, 0 Afigiras ! ” Ajigarta then 
answered, “ 0 my dear son ! I repent of the bad deed I have committed ; 
I blot out this stain ! one hundred of the cows shall be thine 1” 

(Wahs'epa answered, “ Who once might commit such a sin, 
may commit the same another time; thou art still not free from 
the brutality of a $itdra, for thou hast committed a crime for 

** The large vessel for keeping the Soma in readiness for sacrificial purposes, after 
it has been squeezed. 

11 They returned from the place of the Pttard Vedi to the Vedi, where the Iftis are 
performed., . 


32] 


Y 


es - ji'i'econcileable (is this 


which no reconcilia- [469] tion exists. 5 
net), interrupted Visvfunit ra. 

^ r' ,m 

rr;i,sf “ e r, *?-.** 

thee to it.” S unah&pa then said “ When thv ° ' 4 solemnly mstal 
wish that I should enter thy family, 0 thou bes^Ttl °nf l ° ^ 
tell them for the sake of my own hlZ^t , Bharat38 ! then 

VMvftmitra then addressed his sons as fo Hows : ° hT!^ 

BisatAj,, Rcim, Azalea, and all ye brother, *> ,2?. 

y^elvea (entitled, ,e tbe ** „ f primogenW which 

(On Ml Descendant,. Bow the Reciter, of the &nndhsena store 
arc to he Rewarded ly the King. Shmoas. On the Pmtigim for Z 
lyichas and Stanzas at this Occasion .) J ' 

“! . Vi ^ v f mitra had a hundred sons, fifty of them were older 
an adhuchhandas and fifty were younger than he. The older ones 
were not pleased with (the installation of ^unah^epa to the primogent 
ture). Visvamitra then pronounced against [470] them the curse “You 
sha 1 have the lowest castes for your descendants.” Therefore are many 
of he most degraded classes of men, the rabble for the most part, such 
as the Andhras, Pmdnu, Sabaras, Pahndas, and Mdtibas, descendants of 

“w7f <1 Maclhuchhandas * with the fifty younger sons, said. 

What our father approves of, by that we abide ; we all accord to thee 
(bunahsepa) the first rank, and we will come after thee ! ” Yirfvamitra 
delegated (at this answer) then praised these sons with the following 
verses : ZZZnnAZn^TZZ ■■■;■ Z: : \X AiZZZ'Z ® 

“ Ye my sons will have abundance of cattle and children, for you 
have made me rich in children by consenting to my wish.” 

J 1 Sf P T?f a?™* ** mTltsthana is > 

as^xMul e, follo Wing SSyana) does in his translation of the story of sWteli 
(History of Ancient Sanscrit Literature, page 4l8j, the passage is to to translated^ 
Allows: “ and all you brothers that you are, think him to be entitled to the primogeniture /> 
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“ Ye soils of Gathi, blessed with children, yon all will be successful 
when headed by Devarnta ; he will (always) lead you on the path of 
truth.” 

“This DevarMa, is your master (man) ; follow him, ye Kudikas ! 
He will exercise the paternal rights over you as his heritage from me, 
and take possession of the sacred knowledge that we have.” 

“ All the true sons of Viiv&mitra, the grandsons of Gatlii, who forth- 
with stood with Devarata, were blessed with wealth for their own welfare 
and renown.” 

“ Devarata is called the Risi who entered on two heritages, the 
royal dignity of Jahnu’s house, and the divine knowledge of G&thi’s 
stem.” 13 

This is the story of fJunahifepa contained in the stanzas which are be- 
yond the number of the hundred Rik verses 14 (recited along with them). 
The Hotar [4711 when sitting on a gold embroidered carpet, recites them to 
the king, after he has been sprinkled with the sacred water. The Adlivaryu 
who reapeats the responses sits likewise on a gold embroidered carpet. 
For gold is glory. This procures glory for the king (for whom these Gathas 
are repeated). Om is the Adhvaryu’s response to a Rich (repeated by the 
Hotar), and evarn tathd (thus in this way it is) that to a Gath a (recited by 
the Hotar). For Om is divine (therefore applied to richas, which are a 
divine revelation), and tathd human. By means of the divine (om) and 
human {tathd) re 8 ponses, the Adhvaryu makes the king free from sin and 
fault. Therefore any king who might be a conqueror (and consequently 
by shedding blood a sinner), although he might not bring a sacrifice, 
, should have told the story of Sunah^epa. (If he do so) then not the 
slightest trace of sin (and its consequences) will remain in him. He must 
give a thousand cows to the teller of this story, and a hundred to him who 
makes the responses (required) ; and to each of them the (gold embroidered) 
carpet on which he was sitting ; to the Hotar, besides, a silver decked 
carriage drawn by mules. Those who wish for children, should also have 
told this story ; then they certainly will be blessed with children. 

' yf* Is the ancestor of Ajigarta, and G&thi the father of Visv&mitra. 

4 S&y. says that ninety-seven out of them had been seen by Sunahspea and “three 
by another Risi. The term purarik-iata gatham ahhyrinam means, the “story ’which 
contains besides one hundred Rik verses Gath its (stanzas) also." The number of the 
latter is thirty-one. 


FOURTH CHAPTER. 


(The Preliminary Bites of the Rijmiyu Saei'ijie.) 

Mi 

( The Relationship between the Brahma ami Ksattra.) 

Alter Praj Apati had created the sacrifice, the Brahma (divine knowledge) 
and the Ksattra (sovereignty) were produced. After both two kinds of 
[472] creatures sprang up, such ones as eat the sacrificial food, and such 
ones as do not eat it. All eaters of the sacrificial food followed the Brahma, 
the non- eaters followed the Ksattra. Therefore, the Brahmans only are 
eaters of the sacrificial food ; whilst the Ksattriyas, Vaislyas, and Sudras 
do not eat it. 

The sacrifice went away from both of them. The Brahma and Ksat- 
tra followed if. The Brahma followed with all its implements, and the 
Ksattra followed (also) with its implements. The implements of the 
Brahma are those required for performing a sacrifice. The implements of 
the Ksattra are a horse, carriage, an armour, and a bow with arrow. 
The Ksattra not reaching the sacrifice, returned ; for, frightened by the 
weapons of the Ksattra, the sacrifice ran aside. The Brahma then follo- 
wed the sacrifice, and reached it. Hemming thus the sacrifice in its 
further course, the Brahma stood still ; the sacrifice reached arid hemmed 
in its course, stood still also, and recognising in the hand of the Brah- 
ma its own implements, returned to the Brahma. The sacrifice having 
thus remained only in the Brahma, it is therefore only placed among the 
Brahmans (i.e., they alone are allowed to perform it.) 

The Iv§attra then ran after this Brahma, and said to it, “Allow me 
to take possession of this sacrifice (which is placed in thee).” The Brahma 
said, “ Well, let ’it be so ; lay down thy own weapons, assume by means 
of the implements of the Brahma (the sacrificial implement) which cons- 
titute the Brahma, the form of the Brahma, and return to it ! ” The 
Ksattra obeyed, laid down its own weapons, assumed, by means of 
the implements of the Brahma which constitute the Brahma, its form, 
and returned to it. Therefore even a Ksat [473] triya, when he lays 
down his weapons and assumes the from of the Brahma by means of the 
sacrificial implements, returns to the sacrifice (he is allowed a share 
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{On the Place of W orshiping the Qods ashed for by the King at the 
B&jas&ya.) 

Then the king is to be requested to worship the gods. They ask, 
If a Brahman, Ksattriya, or Vaisya, who is to be initiated into the sacrifi- 
cial rites, requests the king to grant a place for the worship of the gods, 
whom must the king himself request to do so ? He must request the divine 
Ksattra. Thus they say. This divine Ksattra is Aditya [the sun] ; for 
he is the ruler of all these beings. On the day on which the king is to 
be consecrated, in the forenoon, he must post himself towards the rising 
sun, and say, “This is among the lights the best light ! [Rigveda 10, 1, 
70, 3.] 0 god Savitar, grant me a place for the worship of gods.” 1 By 
these words he asks for a place of worship. When Aditya, requested in 
this way, goes northwards, saying, “Yes, it may be so, I grant it,” then 
nobody will do any harm to such a king, who is permitted [by Savitar 
to do so]. 

The fortune of a king who is consecrated in such a way by having secur- 
ed the place of divine worship previously by the recital of the verse (men- 
tioned above) and by addressing that request (to Savitar), will increase from 
day to day ; and sovereign power over his subjects will remain with him. 

21 . 

[474] {The Istdpitrla Aparijydni Offerings.) 

Then the burnt offering, called the Istapurta aparijydni' is to be 
performed by the king who brings the sacrifice. The king should perform 
this ceremony before he receives the sacrificial inauguration [diked). (When 
performing it) lie throws four spoonfulis of melted butter in the Ahavaniya 
fire, sa ying, “to t he preservation of the L}tapdrta ! May India the mighty 

s Th 0 - verse is evidently a Tajns, (and so it is termed by Sayana)' but 1 do not find 
it in the Yajurveda. vkd v’v.v Ya 

1 the recompensation ( aparijydni ) of what lias been sacrificed and filled 
mSpurla). Ufa means only “ what is sacrificed, ” and dpftrta « filled up to." For, all 
sacrifices go up to heaven, and are stored up there to he taken possession of by the sa~ 
crificer on his arrival in heaven (Reo Rigveda. 10,14, 1 safagaclilrnsvci-Uiapurtena, join 
thy sacrifices which were stored up). The opinions of the ancient A chary as or Brahmanical 
Doctors, about the proper meaning of this word, were already divided, as Sayana says. 
Some understood by It the duties of the castes and religious Brahmanical orders, as far as 
the digging of wells and making of ponds are concerned (which was a kind of religious 
Obligation), Others meant by ista what refers to Sm^rta (domestic) offering, and pur ta 
they interpreted as referring to the solemn sacrifices {srauia,} 



give us again (reeompensate us for what we have sacrificed). May the 
Brahma give us again full compensation for what has been sacrificed.” 

Then, after having recited the Samista Yajus mantras 3 which are 
required when binding the sacrificial animal to the pillar, he repeats the 
words, “May Agni Jata vedas, recompensate us ! May the Ksattra give 
us full compensation for what we have sacrificed, Svaha.” These two 
Ahutis are the Ist&pfirta aparijyani for a princely person when bringing 
a sacrifice. Therefore both are to be offered. 

' 1 bUJi 22 . ■§;!!! 

(The Ajitapunarvanya 4 Offerings.) 

[475] Sujata, the son of AraUia, said that it is optional for the king 
to perform (besides the ceremony mentioned in -21) the two invocation 
offerings, called Ajitapunarvanya , He may bring them if he like to do so. 
He who, following the advice of Sujata, brings these two invocation offer- 
ings, shall say, “ I turn towards the Brahma, may it protect me from the 
Ksattra, Svaha to the Brahma ! ” “This, this is certainly the case;” 
thus say the sacrificial priests (when this mantra is spoken by the king). 
The meaning of this formula is, He who turns towards the sacrifice, turns 
towards the Brahma ; for the sacrifice is the Brahma ; he, who undergoes 
the inauguration ceremony, is born again from the sacrifice. He who has 
turned towards the Brahma, the Ksattra does not forsake. He says, 

“ May the Brahma protect me from the Ksattra,” that is, the Brahma 
should protect him from the Ksattra (which is persecuting him). By 
the words, Swaha to the Brahma ! he pleases the Brahma ; and, if pleased, 
it protects him from the Ksattra. Then, after the recital of the Samista 
Yajus mantras, required for binding the sacrificial animal to the pillar, 
he repeats, “ I turn towards the Ksattra, may it protect me from the 
Brahma, Svftha to the Ksattra.” “This, this is certainly the case;” thus 
they say. He who turns towai*ds the royal power (to assume it again) 
turns towards the Ksattra. For the Ksattra is the royal power. When 
he has reached the Ksattra, the Brahma does not leave him. If he 

5 The Adhvaryn takes Darbha grass and molted butter (in a spoon) in his hands, and 
sacrifices for them. This is called Samira. The Yajus or sacrificial formula required, 
at the time is devd gatuvido. Svaha must ho repeated twice. (Oral information .) 

4 la some MSB, and in Sayan a’s commentary, this name is written : ojilapunarvar nya , 
It means “ the recovering of what is not to be lost,” This refers to the Ksattra which 
the Rsattriya first lost by his turning towards the Brahma, but regained by Ins subse- 
quently embracing the Ksattra again, which ho cannot throw off if he otherwise wish 
to retain his sovereignty. 


[476] repeats the words, “ May the Ksattra protect me from the Brah- 
ma,” that is, the Ksattra should protect him from the Brahma, “ Svaha 
to the Ksattra,!" he pleases this Ksattra. Pleased in this way, the 
Ksattra protects him from the Brahma. Both these offerings (ajita- 
pumrvanyam) are also calculated to preserve the sacrificing king 
from the loss of the Istlpurta. Thence these two are (also) to be 
sacrificed. 

IPpP IP f ■ ■ 23. . fPPfPlill P 

{The King is, Before Sacrificing, Made a Brahman, but he must 
Lose his Royal Qualifications.) 

As regards the deity, the royal prince (Ksattriya) belongs to Indra ; 
regarding the metre he belongs to the Tristubh ; regarding^ the Stoma, 
he belongs to that one which is fifteen-fold. As to his sovereignty, he is 
Soma iking of the gods) ; as to his relationship , he belongs to the royal 
order. And, if inaugurated into the sacrificial rites, he enters even the 
Brabmanship at the time when he covers himself with the black goatskin, 
and enters on the observances enjoined to an inaugurated one, and Brah- 
mans surround him. . . 

When he is initiated in such a manner, then Indra takes away from 
him sharpness of senses, Triftubh strength, the fifteen-fold Stoma the life, 
Soma takes away the royal power, the Pitaras (manes) glory and fame. 
(For they say) “ he has estranged himself from us ; for he is the Brahma ; 
he has turned to the Brahma.” The royal prince then, after having 
brought an invocation offering before the inauguration, shall stand near 
the Ahavamya fire, and say, “I do not leave Indra as my deity, nor the 
Tristubh as (my) metre, nor the fifteen-fold Stoma, nor the king Soma 
nor the kinship of the Pitaras. May therefore Indra not take from me 
the skill, nor the Tristubh the strength, nor the fifteen-fold Stoma the 
life, nor Soma the royal power, nor the Pitaras glory and 
[477] renown. 1 approach here Agni as (my) deity with sharpness of 
senses, strength, life (vigour), renown and kinship. I go to the Gayatri 
metre, to the ihreo-fold Stoma, to Soma the king, to the Brahma, I be- 
torae a Br&hmana.” When he, standing before the Ahavaniya fire,’ brings 
tins invocation offering, then, although he be Ksattriya (by birth, no 
Brahman), Indra does not take from him sharpness of senses nor 
Tristubh strength, Ac. ’ 
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(flow the King becomes a Ksattriya again after the Sacrifice is over.) 

The royal prince belongs, as regards the deity, to Agni ; his metre 
is the Gityatri, his Stoma the Trivrit (nine-fold), his kinsman the Brah- 
mana. But when performing the concluding ceremony of the sacrifice, 
the royal prince (who was during the sacrifice a BrAhmana) assumes (by 
means of another offering) his royal dignity (which was lost) again. Then 
Agni takes away from him the (Brahmanical) lustre, Gayatri the strength, 
the Trivrit Stoma the life, the Brahmanas the Brahma, and glory and 
renown ; for they say, this man has forsaken us by assuming the Ivsat- 
tra again, to which he has returned. 

Then, after having performed the Samista offerings 5 which are re- 
quired for the ceremony of binding the sacrificial animal to the pillar 
he presents himself to the Ahavaniya fire (again), saying, “ I do not leave, 
Agni as (my) deity, nor the Gayatri as my metre, nor the Trivrit Stoma, 
nor the kindred of the Brahma. May Agni not take from me the lustre, 
nor the Gayatri the strength, nor the Trivrit Stoma the life, nor the 
Brahmanas glory and renown. With lustre, strength, life, the Brahma, 
glory, and renown, I turn to Indra as my deity, to the Tristubh 
[478] metre, to the fifteen-fold Stoma, to Soma the king, I enter the 
Ksattra, I become a Ksattriya ! 0 ye Pitaras of divine lustre ! OyePitaras 
of divine lustre ! I sacrifice in my own natural character (as a Ksattriya, 
not as a Brabmana) ; what has been sacrificed by me, is my own, what has 
been completed as to wells, tanks, &c., is my own, what austerities have 
been undergone are my own, what burnt offerings have been brought are 
my own. That this is mine, this Agni will see, this Vayu will hear, that 
Aditya will reveal it. I am only what I am (i. e., a Ksattriya, no Brah- 
man a).” When he speaks thus and gives an invocation offering to the 
Ahavaniya fire, Agni does not take away from him the lustre, nor the 
Gayatri strength, nor the Trivrit Stoma the life, nor the Brahmanas the 
Brahma, glory and renown, though he concludes the sacred rites as a 
Ksattriya. ■ • ' 

■ - 25. . ;,k: ■ ; 

( The Pravaras of a K§attriya’s House-priest are Invohed 
at the Time of Ms Sacrifice.) 

Thence (if the sacri fleer be a Ksattriya) they (the Brahma speakers) 
ask as to how the inauguration (diksd), which is, in the case of a Brah- 



man being initiated, announced by the formula, “ the BrAhmana is initiat- 
ed,” 6 should be promulgated in the case of the sacrificer being a Ksat- 
triya ? The answer is, The formula, “ the Brahmana is initiated,” is to be 
kept when a Ksattriya is being initiated ; the ancestral fire of thelvsat- 
triya’s house-priest is to be mentioned. 7 This, this is certainly so. 

[479] Having laid aside his own implements (weapons), and taking 
up those of the Brahma, and having thus become Brahma, by means of 
the Brahma form, he returned to the sacrifice. Therefore they should 
proclaim him as a Diksita, with the name of his house-priest’s ancestral 
fires, and invoke them also in the Pravara 8 prayer. 

* This is, according to Sfty , thrice low and thrice aloud to be repeated. By repeating 
the formula low, the inauguration is made known to the gods alone, but by repeating it 
aloud, it is announced to gods and men alike. 

1 For the Ksattriya cannot claim descent from the Risis, as the Brahmans alone 
can do. -'-'I' 

8 By prauara, which liberally means “ choice, particular address,” (see 6, 14), we have 
to understand the Invocation of the sacrificial fires lighted by the principal Risi 
ancestors of the sacrificer. This invocation may comprise only one, or two, or three, or 
five ancestral fires, the name of which is arseya ; the pravara becomes accordingly 
eMrseya, dvyarxeya, trydrseya, and panchdrseya, ie., having one or two, &c, Risis. 
This invocation takes place at the very commencement of the sacrifice, after the 
fire has been kindled under the recital of the Samidheui verses, and at the time 
of the Subrahmany& proclamation (see d, 3), after the sacrificer has become, in conse- 
quence of the initiatory rites, such as Riksfi, Fravargya, &c., a Diksita. Asval* gives 
in his Srfiuta Sutras (1, 3), the following rules regarding this rite ; 

<r qt swr i 

ie u the Hotar particularly mentions the fires of the Risi ancestors of the sacrificer, as 
many as he may have (one, or two, or three, or five). He mentions one after the other, but 
the first (in the general enumeration) is to be made the last (at the time of sacrificing). 
If the sacrifices happen to be Ksattriyas or Yaisyas, he mentions the fires of the 
Risi ancestors of their Purohitas (house-priests), or the princely Risis (rdjarsis, who 
might have been their ancestors). If there should be any doubt, the word mfinavu, i.e., 
descended from or made by Mann, maybe used in the case of all kings. 

This explanation of the terms pravara and drseya have been already given by 
Max Muller (History of Ancient Sanscrit Literature, page 386) according to the authority 
of AsvaUyana and Baudhdyana . It has been doubted, of late, by Dr. Hall (in his 
paper on three Sanscrit Inscriptions in the Journal of the Asiatic Society of Bengal 
of 1862, page 115), but without any sufficient reason. He says “ pmvaras" appear to be 
names of the families of certain persons from whom the founders of Gotras were descended, 
and of the families of the founders themselves, ” But if this were the ease, it would 
be surprising, that the founders of certain Gotras should claim to descend not only from 
mm but from several Risi ancestors. All the Gotras have eight great ancestors only, 

Visvftmifcra, Jamadagni, Bharadv&ja, Gautama, Atri, Vasistha, Kasyapa, and Agastya. 
These occupy with the Brahmans about the same position as the twelve sons of Jacob with 
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[480] — (The Ksattriya is Not Allowed to Eat Sacrificial Food. 

The Brahma Priest Eats his Portion for Him.) 

As regards the portion of sacrificial food which is to be eaten by the 
sacrificer, they ask, whether the Ksattriya should eat, or whether he 
should not eat it ? They say, if he eat, then he commits a great sin, 
as having eaten sacrificial food, although he is an ahufAd (one not per- 
mitted to eat). If he do not eat, then he cuts himself off from the 
sacrifice (with which he was connected). For the portions to be eaten 
by the sacrificer, is the sacrifice. This is to be made over to the Brahma 
priest. For the Brahma priest of the Ksattriya is in the place of 
(his) Puroliita. The Purohita is the one-half ol the Ksattriya ; only 
[481] through the intervention of another (the Brahma priest) the portion 
appears to be eaten by him, though he does not eat it with his own mouth. 
For the sacrifice is there where the Brahma (priest) is. The entire sacri- 
fice is placed in the Brahma, and the sacrificer is in the sacrifice. They 
throw the sacrifice (in the shape of the portion which is to be eaten 
by the sacrificer) into the sacrifice (which has the form of the 
Brahma), just as they throw water into water, fire into fire, without 
making it overflow, nor causing any injury to the sacrificer. There- 
fore, is this portion to be eaten by the sacrificer (if he be a Ksattriya) to 
be given up to the Brahrcut 

the Jews. Only he whoso descent from on© of these great Risis was beyond doubt, 
could become the founder of a Gotra. In this genealogy there is no proper place for 
the pravaras according to Dr, Hall’s opinion; for a family calls itself generally only 
by the name of its founder. From a genealogical point of view, therefore, only the names 
of the patriarch (one of the great Risis) and those of the founders of the Gotras were 
important. The institution of the Pravaras is purely religious, and sacrificial. The 
pravaras or drseyas> which are used as synonymous terms, are those sacrificial fires which 
several Gotras had in common ; it was left to their own choice, to which they wished 
to repair. This had a practical meaning, as long as fire-worship was the prevailing 
religion of the Ary as, which was the case before the commencement of the properly 
so-called Vedic period. In the course of time it became a mere form, the original mean- 
ing of which was very early lost. That the ar$eyas refer to the sacrificial fire, may 
be clearly seen from the context, in which they occur. Their names are mentioned 
in the vocative, as soon as the fire Is kindled. After they have been invoked, the Hotar 
begins at once the invocation of Agni, the fire, by various names, such as deveddho , mcmtnd- 
dho, &c., kindled by gods, kindled by Mann, ( Asv. Sr, S. 1, 3), That this rite of invoking 
the drseyas must be very ancient, proves the occurrence of a similar, or even the same, 
rite with the Parsis. They invoke up to this day, in their confession of faith, those 
ancestors and beings who were of the same varena, t\e., choice, religion, as they are. 
The term for “ I will profess (a religion) ” is fravardn^ which is exactly of the same 
origin as pravara (See Yafna 12 in my Essays, page 104). 

10 ' 


Some sacrificial priests, however, sacrifice this portion to the fire, 
saying, “ I place thee in Prajitpati’s world, which is called vibhdn (shining 
every were), to be joined to the sacrificer, Svaha ! ” But thus the sacrificial 
priest ought not to proceed. For the portion to be eaten by the sacrificer 
is the sacrificer himself. What priest, therefore, asserts this, burns the 
sacrificer in the fire. (If anyone should observe a priest doing so) 
he ought to tell him, “ Thou hast singed -the sacrificer in the fire. Agni 
will burn his breaths, and he will consequently die.” Thus it always 
happens. Therefore he should not think of doing: so. 


, FIFTH CHAPTER. 

On the Sacrificial Drink which the King has to Taste instead of Soma, 
According to the Instruction given by Rama Mdrgaveya to the King 
Yihantara.) 

■ 27 . , 

{Story of the Syaparijas. Rdma Defends their Rights.) 

Vi’svanlara, the son of Sm&dman, deprived the Syaparws of their 
right of serving as his sacrificial [482] priests, and interdicted any one of 
'this family to take part in his sacrifice. Having learnt (that) they went to 
The place -of his sacrifice and seated themselves within the precincts of 
the Vedi. 1 On observing them, VHvantara said (to his attendants), 
“ There sit those Syaparnas, the scoundrels, who endeavour to sully 
another’s fame. Turn them out ; let them not sit in the Vedi.” The 
attendants obeyed and turned the Syaparnas out. They then cried aloud, 
“When Janamejaya, the son of Parifkit, was performing a sacrifice 
without the Kasyapas (who were his hereditary priests), then the 
'- Asitamrigas from among the Kasyapas turned, the BliiUavtras (who were 
officiating instead of the Kasyapas) out, not allowing them to administer 
the Soma rites. They succeeded because they had brave men with them. 
“ Well, what hero is now among us, 1 who might by force take away this 
f Soma beverage (that we might administer it ourselves) ? ” “This your 
man am I,” said Rama Mdrgaveya. 3 This Rama belonged to the Sy4par- 
and had completed tlie sacred study. ’Wlien the Syaparnas rose 

’ This placo is to bo occupied by the priests anil the sacrificer only. 

* In the test is asmtfca, instead of astiw/sam. 

ill ' * 80,1 o£ a woman Mrignvu or Mrigauhju (both forms are used). Sag. . He is quite 
. tuiTinvm from Rama, the how of the Ramyana. 
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to leave, then he said to the king, “ Will (thy servants), 0 king, tarn out 
of the Vedi even a man (like me) who knows the sacred science ?” (The 
king answered), “0 thou member of the vile Brahman brood, 4 whoever 
thou art, how hast thou any knowledge (of such matters) ? ” 

■ 28, 

[488] (Wiy Indra was Excluded from his Share in the Soma. The 
KsaUriy & Eaee Became also Excluded .) 

- (Rama said) “I know it from the fact, that Indra had been excluded 
by the gods (from having any share in the sacrifices). For he had 
scorned 5 Vi^varupa/ the son of Tvastar, cast clown Vritra (and killed 
him), thrown pious men ( yatis ) before the jackals (or wolves) and 
killed the Arurmaghas , 0 and rebuked [484] (his teacher) BrihaspatL 

4 Say, explains brahmabandhu by brahmana adhama,i,e., lowest Brahman. No doubt, 
there is something contemptible in this expression. 

6 In the original, abhijamamsta. This cannot mean (according to etymology), “ he 
killed ” as Say. supposes, misguided by the story toid in the Taittir. Samh, 2, 4, where 
Indra is said to have cut the three heads of Visvarfipa, which were somapdnam (drinking 
of Soma), sur&pdnam (drinking of spirituous liquor), and annddanmn (eating of food). The 
reason alleged for Indra* s killing him is that lie, as a relation of the Asuras, informed 
them about the secret portions of the sacrificial food, Soma, <&c., whilst he told the 
Dcvas, whose associate he was, only the real and visible ones, Indra holding that lie 
who knows the secret portions of Soma, &c„ will come to know the real ones also, became 
afraid lest the Asuras might, strengthened by Soma, overthrow his rule, and killed the 
perpetrator of such a treason by cutting off his three heads, each of which was'transform- 
ed into a particular kind of bird, Yisvarupa being a Brahman, Indra thus became guilty 
of tbeTiorrible crime of Brahman-murder (bralimahatyu). All beings called him “ murderer 
of a Brahman,” so that he could not find rest anywhere. He requested the Earth to take 
off the third part of Ius guilt, who under certain conditions complied with his request. 
To be relieved from the two remaining thirds of his burden, he applied to the trees, 
and the women, who readily took under certain conditions a part of his guilt upon them- 
selves. Tvastar, the father of Vairftpa, excluded Indra from any share in the Soma 
sacrifice ; but he took his share with force. The remaining portion of Indra's share was 
thrown into the sacrificial fire by Tvastar, with the words, “ Grow (vardhasva) into an 
enemy of Indra,” This became the terrible foe of Indra, known in the legends by the 
name of Vritra. Indra succeeded afterwards in killing him. See the same legend in the 
Kausitaki “Upanisad. 3, 1. 

8 In the K&us. Up. 3, 1, we find the form Armmuklui. Say. thinks them to be Asuras 
in the disguise of Brahmans. With this explanation agrees Sankara eharya on the 
whole in his Commentary on the Kaus. Up. (page .75, ed, Cowell). He divides the word 
into rnrmukha, and the negative a. The first is to mean “ the study of the Vedas,” and 
the seepnd mouth. ” Therefore the whole means, according to him, in “ whose month is 
not the study of the Vedas.” This explanation is quite artificial and unsatisfactory. 
The Arurmaghas (this is propably the right form) were, no doubt, a kind of degraded 
Aryas, very likely a tribe of the ancient Iranians, in whoso language (the Zend) the 
words aurvo and magha are frequently to be met with. 


On account of these faults, Indra was forthwith excluded from partici- 
pation in the Soma beverage. And after Indra had been excluded in 
this way from the Soma, all the Ksattriyas (at whose head he is) were 
likewise excluded from it. But he was allowed a share in it afterwards, 
having stolen the Soma from Tvastar. But the Ksattriya race remains 
excluded from the Soma beverage to this day. There is one here who 
knows the way in which the Ksattriya, who is properly excluded from 
the Soma beverage, may relish in this juice. Why do thy men expel 
such a man from the Vedi ? ” The king asked then, “Dost thou, 0 
Br&hmana, know this way ? ” Rama answered, “ Yes, I know it. ” The 
king then replied, “Let me know it, 0 Brahmana.” R4ma answered, 
“ I will let thee know here, 0 king.” 

29. 

(Which Portions of Sacrificial Drinh the King has to Avoid.) 

The priests may take any one of the three portions (which are to 
be left), either Soma, or curds, or water. When they take the Soma, 
which is the portion allotted to Brahmanas, then thou wilt favour the 
Brahmanas by it.’ Thy progeny will be distinguished by the charac- 
teristics of the Brahmana ; for they will be ready to take gifts, thirsty 
after drinking (Soma\ and hungry of eating food, and ready to roam 
about everywhere according to their pleasure. £485] When there is 
any fault on the Ksattriya (who, when sacrificing, eats the Brahmana 
portion), then his progeny has the characteristics of a Brahmana; but 
in the second or third generation he is then capable of entering com- 
pletely the Brahmanaship, and he will have the desire of living with the 
Brahmanic fraternity. 

When they take the curds, which is the share of the Vais'yas, then 
thou wilt favour the Valyas by it (and consequently be brought near 
them). Thy offspring will be born with the characteristics of the Vaits- 
yas, paying taxes to another king, to be enjoyed by another ; they will 
be oppressed according to the pleasure of the king. W hen there is any 
fault on the Ksattriya (who, when sacrificing, eats the Vaisfya portion), 
then his progeny is born with the characteristics of a VaWya ; and in the 
second or third degree, they are capable of entering the caste of the 
Valyas, and are desirous of living in the condition of a YaisSva {i.e., 
they will have the nature of a Vaitlya). 

T That is to say, thou wilt, when regenerated in thy son and grandson, be accepted by 
the Br&hmanas as a member of their caste. 
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When thou takest the water, which is the share ol the Madras, then 
thou wilt P^ase the Sudras by it. Thy progeny will have the character- 
istics of the Sudras, they are to serve another the three higher castes, 
to be expelled and beaten according to the pleasure (of their masters.) 
When there is. any fault on the Ksattriya (who, when sacrificing, eats 
the Sudra portion), then his offspring will be born with the character- 
istics of the Sudras ; and in the second or third degree, he is capable 
of entering the condition of the SSudras, and will be desirous of passing 
his life in that condition. 

30. 

{Which Portion the King should Choose at the Sacrifice. The Origin and 

Meaning of Nyagrodha.) 

These are the three portions ( bhakqas, ,) 0 King, of which the 
Ksattriya, when performing a sacrifice, [486] must choose none. But 
the following is his own portion, which he is to enjoy, lie must squeeze 
the airy descending roots of the Nyagrodha tree, together with the fruits 
of the Udumbara , Asvattha, and Flahsa tree® and drink the juice of 
them. This is his own portion. 

(For the origin of the Nyagrodha tree is as follows) : When the gods, 
after the (successful) performance of their sacrifice, went up to heaven, 
they tilted over (ny-ubjan) the Soma cups, whence the Nyagrodha trees 
grew up. And by the name of Nyiibja , i.e., tilted over, they are now 
called in Kuruksetra, where they grew first ; from them all the others 
originated. They grew descending the roots (nyaiicho rohanti). There- 
fore what grows downwards, is a downward growth ( ny agroha ); and 
for this name, signifying “downward growth,” they called the tree “ Nya- 
grodha ’ It is called by the name Nyagrodha, whose meaning is 
hidden (to men), and not by the more intelligible name Nyagroha, for 
the gods like to conceal the very names of objects from men, and call them 
by names unintelligible to them. 

' 81. v I lllll |f|| 

{On the Meaning of the King’s Dririking the Juice of the Nyagrodha Tree 

instead of Soma.) 

That portion of the juice in these Soma cups which went downwards 
became the descending roots, and of the other which went up, the fruits 
were produced. That Ksattriya, therefore, who enjoys the juice of 

* The word is traced to the root mh, to grow, the older form of which is rudh ; compare 
avoradha, “ the descending roots. ” 


the descending roots of the Nyagrodha tree, and that of its fruits, is not 
debarred from his own share (bhak$a): Further, he thus obtains 
the Soma beverage by means of a substitute, though he does not enjoy 
[487] the real Soma, but only in the form of a substitute-; for the 
Nyagrodka is just this substitute of the Soma. The Ksattriya (when 
drinking the juice of the Nyagrodka) enters the form of the Brahma by the 
medium of another (not direct), viz., through the relationship of his 
purohita (with the Brahmans), his own Diksft (at which the king himself 
was made a Brakmana for a little while), and the Pravara of his Purohita. 
The Ksattra (ruling power) occupies (among men the same place as) the 
Nyagrodka among the trees ; for the Ivsattra are the royal princes, whose 
power alone is spread here (on this earth), as being alone invested with 
sovereign power. The Nyagrodka is, 9 as it were, firmly established in 
the earth (and thus a sign of the duration of the royal power) ; and by 
means of its descending roots expanded (in all directions, and therefore 
a sign of the great extent of the power of the Ksattriyas over the whole 
earth). When the Ksattriya who performs a sacrifice enjoys (the juice 
squeezed out of the) descending roots of the Nyagrodka tree, and its 
fruits, then he places in himself royal power (exercised by the Nyagrodha) 
over the trees, and into the Ivsattra his own Self. He then is in the 
Ksattra, and the royal power represented by the Nyagrodha over the 
trees, is then placed in him. Just as the Nyagrodha tree has, by 
means of its descending roots, a firm footing on the earth (for it is 
multiplied in this way), the royal power of a Ksattriya who enjoys, 
when sacrificing, this portion (as food) has a firm footing, and his rule 
cannot be overthrown. 

32 

£4881 {The Symbolical Meaning of the Fruits of the Udumhara, Asvattha, 
and Plahsa Trees. What Implements are Required for this quasi-Soma 

Feast of the King.) 

As to the fruits of the Udumhara tree, which originated from the 
vigour which is in food, and in which, there is all the vigour of the trees, 
furnishing nourishments, the Ksatriya (when drinking the juice prepared 
from its fruits) places in the Ksattra food, and what yields nourishment 
from the trees. 

’ The tree (a kind of the Ficus indica) is very strong. 
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As to the fruits of the Asvattha tree, which- sprang out of lustre, and 
which has the sovereignty over the trees, the Ksattriya (when drinking 
the juice prepared from its fruits) places in the Ksattra lustre and the 
sovereignty over the trees. 

As to the fruits of the Plaksa tree, which sprang out of glory, and in 
which there is the independence and brilliancy of the trees represented, 
the Ksattriya places in this way the independence and brilliancy which 
is in the trees in the Kshattra. : ' 

When all these things (the roots of the Nyagrodha tree, &c.) are in 
readiness for him, then the priests buy the Soma, and perform for the king 
the several ceremonies preceding the eve of the festival, just in the sam a 
way as the real Soma is treated. Then the day before the celebration 
(of the feast) the Adhvaryu should have all these things ready which are 
required for the preparation of the Soma juice, such as the (goat) skin 
(placed below), the two boards required for squeezing, the Droiiakalasa, 
the cloth (for purifying), the stones, the PMabJifit , the Adliavaniya , the 
StJiaU , the Uclanehnam and the Chamasa. 10 Then [489] they should make 

10 Here are the principal implements required for squeezing, preparing, keeping, 
sacrificing and drinking the Soma juice mentioned. A detailed knowledge of them 
constitutes one of the principal qualifications of an Adhvaryu. Their description is 
therefore to be found principally in the Sfitras of the Yajurveda (see the 9th and 10th 
Adhyaya of the Kabiya sfftras, the 8fck and 9th Prasna of the Hiraa yakesi Sfitras, S&yana’s 
Commentary on the* 4th Prapathaka of the 1st Kan da of the Talttiriya Sam hit 0, founded 
on the Apastamha Sraufca Sutras). 

In order to make the use of these vessels intelligible to the reader, I subjoin hero 
a short description of the preparation of the Soma juice, partially from what I myself have 
witnessed, partially from the ritual books and oral information. 

The plant -which is at present used by the sacrificial priests of the Dekkhan at the 
Soma feast, is not the Soiua of the Vedas, but appears to belong to the same order. It 
grows on hills in the neighbourhood of Poona, to the height of about 4 to 5 feet, and forms 
a kind of bush, consisting of a certain number of shoots, all coming from the same root; 
their stem is solid like wood; the bark greyish; they are without leaves, the sap 
appears whitish, has a very stringent taste, is bitter, but not sour; it is a very nasty 
drink, and has some intoxicating effect. I tasted it several times, but it was impossible 
for me to drink more than some tea-spoon fulls. 

The juice is obtaind In the following way : The Adhvaryu test spreads a skin 
(cltarmct), and puts on it the Soma shoots which are called ajhsu or vallu He now takes 
two boards , adhisavana ; the first is placed above the Soma. He beats the board with 
one of the so-called gnivanas, ie,, Soma squeezing stones, takes the shoots (as many as 
he requires for the particular Savana) from below the boards, ties them together, and 
places the other board above them. He then pours water from the Yasativari pot (see 
page 114-115) on this board ; this water is called nigrdbhya. He now takes certain num- 
ber of shoots (there are, for instance, for the libation from the Up&rnsu Graha, which is 
the first of all, six required) out of the whole bunch which lies between the two boards* 
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two parts of what is squeezed for the king (the roots of the Nyagrodha, 
&c.) ; one is to [490] be made ready for the morning libation, the other 
to be left for the midday libation. 

33. 

(The Drinking from the Traita Gups.) 

When the priests lift the Traita cups for 1 1 sacrificing, then they 
shall lift up the cup of the sacrificer [491] also, having thrown upon it 

holds over them the Soma squeezing stone, and shakes them thrice in the Chamasa (cup) 
of the Hofcar, towards the right side. This is the Nigrabha . He wets them with the 
waters of the Yasativari pot, Now he puts them on a large stone, places upon them some 
grass, and beats the shoots in order to extract the juice. The technical term for this 
beating is, abhixunoti. Each abhisava, or complete extracting of the Soma juice consists 
of three turns (paryayas); in the first, the Adhvaryu beats the shoots eight times, and 
makes the Nigrabha in the manner described above ; in the second turn, he beats them 
eleven times, and in the third twelve times, making at the end of each the NigrAbha* 
The juice which the Adhvaryu catches at the end of each turn with his hand, is thrown 
into a vessel (at the first abhisava in the Upamsu Graha). 

After this first or preliminary dbhisaw, follows the mahdbhisava or the great 
squeezing ceremony, performed exactly in the same way as the first, with the only 
difference, that the Adhvaryu takes from between the two boards as many Soma shoots 
as are required for the rest of the Savanam (libation). If the juice is extracted, it is 
poured in the Adhavaniya, a kind of trough. Thence it is poured in a cloth, in order to 
strain it. This cloth is called Pavitra or Daidpavitra. Below the cloth is another 
trough, called PutdbhrU (ie., the bearer of what is strained, purified). The Udgatar -must 
hold the cloth when the juice is strained. 

Single shoots of the Soma, and drops of its juice, are pub in several sthdlis or small 
vessels generally used for keeping butter. The libations are poured from two kinds of 
vessels, from the Grahas (see page 118), and the Chamasas (cups). Each offering from a 
Graha consists of a certain number of DUdrds or portions (of a liquid substance). So, for 
instance, the offering from the Agrayana Graha, at the evening libation, consists of the 
following four Dhdrds : that one which is in the Agrayana sthali (not the Graha) taken by 
the Adhvaryu; the two portions which remained in the Aditya Graha (the libation from 
which precedes that from the Agrayana), and in the Ajya sth&li (the pot with melted 
butter); these two are taken by the PratipasfchAtar; the fourth DharA is taken from 
the Adhavaniya trough by the Unnefcar. Each of the four Dharfis is first strained by a 
cloth held over the PfitAbhrit vessel. The Unnefcar takes his DhArA with a vessel, called 
Udafiehana, or with a Chamasa. These four DhArAs are then filled from the PftfcAbhrit 
in the Agrayana Graha, and sacrificed in the usual way. Certain offerings are filled in the 
Grahas from another very large trough, the so-called Dronakalasa (one such vessel is in my 
possession). At certain occasions, there is not only the mouth of the Graha to be filled up 
to the brim, but the small cup, put in it (which alone was originally the Graha ; bufc, after 
the latter term had become identical with PAtra, the vessel itself, the small cup, was 
called at (graha), is also filled ; this is called atigrdhija , 

, n They are called here traita chamasa . There are, on the whole, ten such cups; 
therefore traita cannot bo referred to tri t ie., three. Ip all likelihood, t!*e word is 



two young sprouts of Dharba grass; both are then (one after the 
other) to be thrown on the wooden sticks surrounding the fire, by 
the formula Vaimt ! After having thrown the first, the priest 
repeats the verse, dadhikrdvno aharham (4, 39, 0), concluding with 
SvdM and Vaimt . After having thrown the second Dharba stalk, 
he repeats the verse, d dadhikr&li savasd (4-, 38, 10.) When the 
priests then take the Soma cups to drink themselves, the saerificer 
should take his cup also, When they lift them up (to drink), 
the saerificer should do the same. When the Hotar then calls the 
] hi (just before drinking)' to the place, and drinks from his cup, then 
the saerificer should drink his cup whilst repeating the following verse, 

“ What has remained of the juicy Soma beverage whilst Indra drank 
with his hosts, this his remainder I enjoy with my happy mind, I drink 
the king Soma.” This beverage prepared from the trees (above mem 
tioned) promising fortune to him, becomes drunk with a happy mind. 
The royal power of a Ksattriya who, when sacrificing, drinks only this 
portion described, becomes strong, and is not to be shaken. 

[492] By the words, “ Be a blessing to our heart thou who art drunk ! 
prolong our life, 0 Soma, that we may live long ! ” he then cleans his 
mouth ; for, if the juice (remaining on his lips) is not wiped off, then 
Soma, thinking, “ an unworthy drinks me, ” is able to destroy the life of 
a man. But if the juice is wiped off in this way, then he prolongs the 
life. With the following two verses, which are appropriate for the sacri- 
fice, apijtujasva sametu (1, 91, 10) and sam te yaydnsi samayantu (1, 91, 
IS\ he blesses the Ohamasa (i. what he has drunk from it) to bear 
fruit. What is appropriate in the sacrifice, that is successful. 

connected with Trita, who was the first physician, and the Soma being the best of all 
medicines, supposed to have invented such cups. Sayana does not explain the term in his 
Commentary on the Ailareya Bralimanam : but his attempt at an explanation in that 
on the Taiifcirlya Samhita (ii. page 253, ed. Cowell) shows that he had evidently no clear 
idea of what the original meaning was; for after having tried more than one explanation 
from the numeral tvl , lie exclaims, “ but it is now enough ; one should see that traita 
means 4 good, excellent, * ( pra&ista ).” But wc need not despair of making out its mean- 
ing. If we compare the term, traita chamasa with that of nardmfnm chamasa (in 
7, 34), we can pretty clearly - see what it must mean. As I have stated above (in note 
24, on page 124-125), the Chamasa are Namkuhm , that is to say, they belong to the deity 
Narfiaamsa, after one has drunk out of them, sprinkled water over them, &e. Now, from 
a Chamasa, they generally drink twice. What is filled in for the first time is Traita, 
i. e , belongs to Trita ; afterwards, it is cleaned and Oiled again. This then is the Kant- 
samsa draught. [In Corrigenda the translator says " my opinion on the Traita cups rests 
on a doubtful reading.” Again, in the Corrections to Vol, ho writes : — “ The rare word 
traita appears to have been very early misunderstood.’’— Editor.] 
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(The Drinking from the Nardsarhsa cups. The List of Teachers of the 8 In- 
stitute for the Soma Juice, and the Bites Connected with it) 

When the priests put the Traita cups down, then the king should put 
down the sacrifices cup also ; when they incline their cups (after having 
™t them down), then the king should do the same with his cup. Then 
he should take up the [Narmkmsa] cup, and by the recital of the verse, 

“0 thou divine Soma, who knowest my mind, who art drunk by W 

fomsa, and enjoyed by the Uma-Pitaras 1 2 I enjoy thee ! In this way the 
king enjoys the Naratosa portion at the morning libation At the midday 
libation, he repeats the same mantra, but says, enjoyed by th e L?v - 
(PitarasV’ and at the evening libation, he says, “ enjoyed by t e avya 
1493] (Pitaras).” For the Pitaras (present) at the morning libation, are 
the Fmas, those (present) at the midday libation, are the Urvas, and those 
at the evening libation, are the K&vyas. In this way, he makes the 
immortal Pitaras enjoy the libations. 

Priiiavrata, the Soma drinker, said, “ Whoever enjoys the Soma 
beverage, he certainly will be immortal” The ancestors of a king who 
enioys when sacrificing, this Nani4amsa portion, therefore, become 
immortal (t e, they never will perish), when they enjoy (in such a way) 

the Soma libation, and bis royal power will be strong and is not to be 

shaken. The ceremony of wiping off from the mouth what of the juice 

remained, and the sprinking of the cup with water .(, dpydyanam ) is the same 

above (when the Traita Chamasa are emptied). All the three libations 
of the juice prepared for the king, should be performed in the same way 
as the real Soma libation. 

This way of enjoying the Soma j uice (by means of a substitute), was told 
bv Rama Margaveva to Vidvautara, the soil of Su?admaa. The ltmg 
then, after having heen told it, said, “We give thee a thousand cows, 
0 Brahmana. My sacrifice is to be attended by the Syaparnas. 

This portion Ibhaksa) was told by Tura, the son of Havasu, to Jam- 
me jay a, the son of Parikdt; then by Parmla and Ndrada to Somalia, the 
son of S dhadcva; thence (this traditional knowledge) passed to Sahadeva 

J^IaWsion 7f the Pitaras, or manes. It is the t>n>per name o£ a certain class of the 
pitaras. The original meaning of the word is uncertain. . The root is, no^doubt, an, tat 

I 


it has so many meanings that it is difficult to state satisfactorily the meaning, 
division of the Pitaras, see on page 226. 


S&rjayn ; -thence to Bahlirn Dnimvvidhn ;; thence tn Tihtmn Vaidarbha, and 
TSJagnajit Qdndhdra. 

This portion, further, was told by Agni t,o Snmasrula Arimhma; thence 
it; passed to Krntuvid JavaM. This portion was further told by Vasistha 
to Sudds, the son of Pijavann. 

[494] All these became great, in consequence of their having drunk 
the Soma in this way (by means of a substitute), and were great kings. 
Just as the sun (placed on the sky) sends forth warmth, thus the king 
who, when sacrificing drinks the Soma in this way, is placed amidst 
fortune and shines everywhere, from all directions he exacts tribute, his 
kingdom becomes strong, and is not to be shaken. 


[ 495 ] EIGHTH BOOK. 

FIRST CHAPTER. 

(The Sastras and Stotras required at the Soma Day of the 

R&jasilya.) 

1 

{The Use of Both the Rathantaram and Brihat at the Midday Libation.) 

Now, as regards the Stotras and Sastras (required at the king’s liba- 
tion), both the morning and the evening libations do not differ in. this 
point from the rule of the Aikahikas (Sonia sacrifice of one day’s duration); 
for both these libations at the AikAhika sacrifices are indisturbable, well 
arranged, and firmly standing, and they produce quiet, good order, firm 
footing, and security. 

(But there is a difference in the ceremonies of the midday libation.) 
The midday Pavamfma performance (of a sacrifice, which requires both 
Satnans with the Brihat for the Pristlia Stotra, has been told 

’ The expression nkta, a told, ” appears to refer to 4, 19, ubtie brihad rathantare pdz/amchia- 
yor hhamtas . But the reference is not quite exact. The author wishes, doubtless, to advert 
to the peculiar circumstance, that both the principal S&maus are used at one and the 
same day, vis,, on. the Soma day of the Raj as Gy a. It is even against the general 
principles of the sacrificial theory to use both on the same day (see 4, 13), as the 
whole arrangement of the Dvadasaha sacrifice with its Rathanfcara and Brihat days 
clearly shows. There are only three exceptions to this rule, as far as my knowledge 
goes, vis,, on the Abhijit and Visuvati days, and on the Abhisechamija day of the 
Rajas ft y a, which is performed according to the rites of an aikdhik a Soma sacrifice 
(see 8, 4). The particulars of the ceremonies of the Abhijit day are not given in our 
Br&hmanam ; but we learn them from the Asval. Sutras (8, 5). There it is said : 
Abhijit Brihat-pri$tha ubhayasdmd yadyapt Rathantaram yaj uayajnyasttlid nc 9 i.e., the 
Abhijit sacrifice requires the Brihat as its Pristha Stotra (at the midday libation), and 
(thus) both (the principal) Samans, if the Rathantaram (is used at the evening libation) 
instead of the Yajnayajniya Samaii (used at the evening libation of the Agnistoma). 
The exceptional use of Brihat and Rathantaram on the Visuvan day has been stated by 
our author (4, 19, compare Asval. 8, 0). On the use of both these S&ftians at the Rajas Gya 
sacrifice, Asval. (9, 3) makes the following remark : ukthyo brihat pvi§tha ubhayasdmd 
abMshedhaniijah , i.e,, on the inauguration day, the Uktliya sacrifice takes place, with the 
modification that the Brihat is the S£ma of the Pristha Stotra, and that both (the prin- 
cipal) Sfimans (Brihat and Rathantaram) are required. Both are, as we 1 earn distinctly 
from our Br^hmanam, required at the midday libation ; the Rathantaram being chanted 


[496] for the chanting of both Samans (the Rathantara and Brihat) is 
performed. The verse, d tvd rathafn yathotaya (8, 57, 1-3) is the beginning 
(required for the ^astra) belonging to the Rathantara Saman ; the verse 
idem vaso sutam cindha (8, 53, 5-7), the sequel required for the same Sas- 
tra. This Pavamana Uktham (the just-mentioned Shastra) is just the 
Manitvatiya $astra, to which the Rathantara Saman (at the Agni§toma, 
for instance) belongs. They perform the Rathantara chant at the Pava- 
mana Stotra ( of the midday libation) praised at this (sacrifice) ; the Brihat 
is the Pfistha (Stotra), in order to give a prop (to the whole). For the 
Rathantara is Brahma ; the Brihat is the Ksattra." The Brahma certainly 
precedes the Ksattra. For the [497] king should think “ when the 
Brahma is at the head, then my royal power would become strong and not 
be shaken.” Further, the Rathantara is food ; if placed first, it pro- 
cures food to the king. The Rathantara further is the earth, which is a firm 
footing ; if placed first, it therefore procures a firm footing to the king. 

The Pragatha for calling Indra’ near remains the same without any 
modification (as in the Brahmanical sacrifices), this Pragatha belonging to 
(all) Soma days. The Pragatha addressed to Brahmanaspati, 4 which has 
the characteristic of lit ( uttistha , rise !) is appropriate to both the Sa- 
mans which are chanted. The Dhyayyas 5 are the same without any 
modification ; they are those appropriate for the Ahina sacrifices, whilst 
that Marutvatiya Pragatha, 6 which is peculiar to the Aikahikas, is chosen. 

2 . 

( The Remainder of the Manitvatiya Shastra, and the Nishkevalya Sastra.) 

The (Nivid) hymn (of the Pavamana uktham ) is janisthd ugrah 
(10, 7.3), ’ Tt contains the terms, ur/ra strong, and sahas power, which 

first, and the Brihat after it. The former forms here part of the Pa vam Ana Stotra (the 
first at the midday libation), the latter is the (principal) Pristha Stotra which follows 
the first. The Sastra belonging to the Pavamana Stotra is the Marutvatiya (see 3, 
12-20), that for the Pristha Stotra is the Niskevalya (see 3, 21-24). At the Kajasfiya 
sacrifice, the first goes by the name of Pavamch la-nMham, the latter by that of Gralia* 
nMham. 

2 The royal sacrifice differs from the Brahmanical here by the employment of both the 
principal Samans at the same time ; whilst at the latter sacrifice, either is employed 
separately. 

8 See about it 8, 18. It is repeated on all Soma days, and forms always part of the first 
Sastra of the midday libation. Thence it is also necessary at the B&jasfiya). 

4 See 8, 1? (page 184). 

6 See 3, 18. 

e See 4, 19. 

7 See pages 188-89. It is the same as at the Manitvatiya Sastra, 


are ohrootomtio of the Ksatf.ra. The word, ojidha, the strongest, ” is 
also a characteristic of the lisattra. The words, halmUbhimcmah 
(in the first verse) contain the term abhi, which means, “ to over- 
power, defeat,” (which is a characteristic of tho Ksattram [498] 
also). The hymn consists of eleven verses, for the Tristubh com- 
prises eleven syllables, and the Ksatlriyas share in the nature of the 
Tristubh. Ojas (in ojistJia) is Indra’s power, viryam (strength) is 
Tristubh ; the Ksattra is power (ojas), and the Ksattriya race is the 
strength (as to progeny). Thus he (the priest) makes him (the Ksattriya) 
successful in strength, royal power, and progeny. By this Gauriviti hymn 8 
the Marutvatiya $astra becomes successful, on which a Brahman am 9 
has been told. 

(iVoif Follows the Niskevalya Sastram.) 

The verse, team iddhi havdmahe (6, 40, 1-2), forms the Bj'ihat Pristlia. 
For the Brihat Sama is the Ksattram ; by means of the Ksattra, the 
king makes complete his royal power. If the Brihat is the Ivsattra, 
then the soul of the sacrificer is the Niskevalya Sastra (to which 
the Brihat Sam a belongs). That is what the Brihat Pristha becomes (for 
the sacrificer). The Brihat is the Kshattra ; by means of the Ivsattra, 
the Brihat makes him successful. The Brihat is further precedence, and 
in this respect it makes him successful also. The Brihat is further ex- 
cellence, and in. this respect it makes him successful also. 

They make the Rathantara Sama, abhi tva sura nominal i , the Ann- 
nlpa 1 0 to the Brihat- For the Rathantara is this world, and the 
Brihat is that world. That world corresponds to this one, and this 
[499] world to that one. Therefore, they make the Rathantara the 
Anurupa to the Brihat, for thus they make the sacrificer enjoy both worlds. 

Further, the Rathantara is tbe Brahma, and the Ksattra the Brihat; 
thus the Ksattra is then placed in the Brahma, and the Brahma in the 
Ivsattra. There is then prepared for both the Samans the same place. 
The Dhiiyya is yatl v&vfina (10, 74, 6), of which a Brahmanam 11 has been 
already told. The Sama Pragatba is, ubhayam sriyavacheha (8, 50, 1-2) ; 
for it is a characteristic of both Samans which are sung (on account of its 
containing the word ubhayam, both.) 

$ Jani$tdugrah (See above). The Rlsi is supposed to be Gauriviti* 

9 It begins, tad vd etad yajamdna fananam. See 4, 19 (page 65 of the text)* 

10 That is to say, the Hotar repeats as counterpart to the Stotriya of the Niskevalya 
Hasfcra, which is at this occasion the text of the Brihat S&ma, the text of the Rathan- 
fcaram, ■which is quite unusual, 

u This Br&hraanam is, te depd ah y wan sawm vd, See 9, 22 (page 67 of the text). 
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S. 

(The ISHvid Stikta of the Ni&eoalya Sastra). 

The hymn, tain su tuU yo ahhiblnUyojd (6, IS), contains the character- 
istic abhi in the word abhibMti. Its words, asdlham (unconquerable), imam 
(strong), sahamanam (being strong), contain characteristics of the Ksattra 
also. It consists of fifteen verses ; for the number fifteen is strength, sharp- 
ness of senses, and power, the Ksattra is strength, the royal prince, is 
might ( viryam ). The hymn thus makes the king successful in strength 
royal power and might. It is a hymn of Bharadvaja. The Brihat Sarnan 
was seen by Bharadvaja also (and) is in direct relationship with the 
ancestral fire. 12 The sacrifice of the Ksattriya which has the Brihat for 
[500] (Stotra) becomes successful. Thence, wherever a Ksattriya brings 
a sacrifice, there the Brihat Pristha is to be employed, for'this makeslit 
(the sacrifice) complete. 

4. 

(Ihe Madras of the Minor Hotri-priests-) 

The performances of the minor Hotri-priests (Maitrftvaruna, Brahmantl- 
cbarhsi, and Achhavaka) required (at the sacrifice of a ksattriya) are 
those allotted to the Aikahika sacrifices. For these Aikahika perform- 
ances are propitiatory, ready made, and placed on a footing, in order to 
make the sacrifice successful to accomplish it, and place it on a firm 
footing whence it cannot fall down. These (performances) contain all the 
forms (required), and are quite complete. (They are repeated) in order to 
accomplish the integrity and completeness (of the sacrifice). The 
Ksattriyas who perform a sacrifice should think, “ Let us obtain all 
desires by means of the all-perfect and complete performances of the 
minor Hotri-priests.” Therefore, wherever the Ekahas are not complete 
as to the number of Stomas and Pristhas, there are the Aikahika perform- 

11 Say. explains the expression,. 6r$eyem saloimi, in the following manner: drseyu 
bharudvCiytmunisavibandhah, loims abdcna IccsatjuHo murddhopcilalvsyate, salomd sasiriskah 
suihpnrna ily iirthah. The word luma moans, according to him, “the head with the 
hair; "and to mlomd he attributes the meaning “having a helmet) dr turban,” that is, 
“complete.” Hut tins explanation is too artificial and far-fetched to meet with the 
approval of modern philologists. To arrive at the proper meaning of the obsolete term, 
zaloma, we have to consult the cognate words, amlorni and pro tiloma, both applied to 
deterioration of lineage by mixing with lower castes. In reference to these terms, ! 
translated the passage 
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ances of the minor Hotri-priests required, 1 ** then it (the sacrifice; be- 
comes completed. 

This sacrifice (performed by a Ksattriya) should be the Ukthya, 
which has fifteen Stotras and f^astras. [501] Such is the opinion 
of some. Eor the sharpness of senses is a power (ojas), and the 
number fifteen is strength ; (furtner) the Ksattra is power, and the 
Ivsattriya is strength. Thus the priest makes him (the Ivsattriya) 

succeseful by means of power, Ksattra, (and) strength. This sac- 

rifice requires thirty Stotras and Sastras (vis., fifteen each'. For the 
Wiraj consists of thirty syllables. The Viraj is food. When he places 
him (the sacrificer) in the Viraj, then he places him in food. Therefore 
the Ukthya, which is fifteen-fold, should be (employed for the king at 
this occasion). But the Agnistoma, which forms part of the Jyotistoma, 
would more properly answer this purpose. 14 For, among the Stomas, the 
Trivjit (nine-fold) is the Brahma, and the fifteen-fold Stoma is the Ksat- 
tra. But the Brahma precedes the Ksattra : (for the king should 
think) “If the Brahma is placed first, my kingdom will be strong and not 
to be shaken. The number seventeen represents the Vaidyas, and twenty- 
one the Madras. If these two Stomas (the seventeen and twenty-one 
fold) are employed, then they make the Vaisyas and Madras follow him 
(the king). Among the Stomas, the Trivjit is splendour, the fifteen-fold 
is strength, the seventeen-fold is offspring, the twenty-one-fold is the 
footing. Thus the priest makes the king, who (thus) sacrifices, successful 
iu gaining splendour, strength, offspring, and a linn footing. Therefore 
the Jyotistoma (Agnistoma) is required. This requires twenty-four 
Stotras and Sastras (twelve each). For the year consists of twenty- 
four half months ; in the year there are all (kinds of) nourishment. 
Thus he places him (the sacrificer) in all (kinds of) nourishment. 
Thence the Jyotistoma-Agnistoma alone is required (and not the 
Ukthya). 



* J the Ek alias, which are sarvastoma md satwapri$lha, iliv following six Stouias are 
required : trivr.it , pqfnclmMm, ■ [mpfadasa;.- ekdv tma i'tri ii.ava, tnujastrwda ; and the follow- 
ing Pris (has : Brihat, Ralliantara, Vainipa, Vairtrjct , 8dk vara , Raipata. In the Ksattriya 
sacrifice, there are only the Brihat and Kathantara required. In is therefore incomplete; 
the defects are to be supplied by the minor Hofcri-pricsts. 

. 11 In this sacrifice, there arc the four Stomas, subsequently mentioned, required. 
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[502] SECOND CHAPTER. 

(Punara bhigeka, or Repetition, of the Inauguration Ceremony.) 

5. 

( The Implements and Preparation for Punarahhi$eka.) 

Now follows (the rule) of Punarabhiseka of the Ksattriya who is 
inaugurated as a sacrifices and whose Ksattram is in (such a way) new 
born. 1 After having undergone the ceremonies of ablution 2 and perform- 
ed the animal sacrifice ( anubandhya ), he performs the concluding Isti. 

After this Isti is finished (and thus' the Soma day of the Rajasuya 
concluded), they sprinkle him again with the holy water (they make 
punarabhiseka). Before it commences, all implements must be in readiness, 
vis., a throne, made from Udumbara wood, with feet only as large as the 
span between the thumb and forefinger, and successive helmets of the 
length of half an arm, (besides there must be provided for) cords for bind- 
ing made of Mufija grass, a tiger skin for covering the throne, a (large) 
ladle of Udumbara wood and a (small) branch of the Udumbara tree. In this 
ladle the following eight substances are thrown: curds,, honey, clarified 
butter, rain-water fallen, during sunshine, young sprouts of grass and of 
green barley, liquor and Dub grass (Durva). The throne is to be placed 
in the southern line, 3 drawn by a wooden sword (sphya) in the Vetli, the 
front part [503} turned eastwards. Two of its feet are to be within the 
Vedi and two outside. For this earth is (the goddess of) fortune ; the 
little space within the Vedi is thus allotted to her, as well as the large 
(infinite) region outside. If thus two feet of the throne are inside and two 
outside the Vedi, both kinds of desires, those obtainable from the place 
within as well as from outside the Vedi, are to he gained. 

6 . 

(Hoio the King has to Ascend hi Throne at the Inauguration Ceremony; 
what Mantras he has to Repeat at this Occasion.) 

He spreads the tiger skin on the throne in such a manner that the 
hairs come outside, and that part which covered the neck is turned east- 
ward. For the tiger is the Ksattra (royal power) of the beasts in the 
forest. The Ksattra is the royal prince ; by means of this Ksattra, the 

1 The term is sf/yate , containing an allusion to the name of the sacrifice, rajasuya. 

* This is the so-called avabhritha ceremony which takes place at tae end of the 
sacrifice before the concluding Isti. 

* By means of a wooden sword, three lines are drawn in the Yedi, vis., one towards 
the south, one towards the west, and one towards the east, 

18 


king makes bis Ksattra (royal power) prosper. The king, when taking 
his seat on the throne, approaches it from, behind, turning his face east- 
wards, kneels down with crossed legs, so that his right knee touches the 
earth, 1 and (holding the throne with his hands) prays over it the follow- 
ing mantra : — 

“ May Agni ascend thee, 0 throne, with the Gayatri metre ! May 
Sa vital* ascend (thee) with the Uspih, Soma with the Anustubh, Brihas- 
pati . with the Brihat, Mitra and Vanina with the Pafikti, Indra with the 
Tristuhh, and the .Visve Dev&b. with the Jagati metres. After them I 
ascend this throne, to be ruler, to he a great ruler, to be an uni- 
versal ruler, to obtain all desires fulfilled, to be an indepen- £504} 
dent and most distinguished ruler (on this earth), and to reach the world 
of Prajapati, to be there a ruler, a great ruler, a supreme ruler, to he in- 
dependent, and to live there for a long time S ” 

After having repeated this mantra, the king should ascend the throne, 
with his right knee first, and then with his left. This, this if done; so 
they say. 

The gods joined with the metres, which were placed in such an order 
that the following exceeded the preceding one always by four syllables, 4 5 6 - 
ascended this (throne,) which is fortune, and posted themselves on it, Agni 
with, the G&yatri, Savitar with the Usnih, Soma with the Anustubh, 
Brihaspati with the Brihati, Mitra and Varuna with the Pafikti, Indra 
with the Tristuhh, the Vi4vedev&h with the Jagati. The two verses 
(where the joining of the gods to their metres is mentioned) commencing, 
Agner Gayatri alhavat (10, 130, 4-5) are then recited. 

The Ksattriya, who, after these deities (after having previously in- 
voked them in this manner) ascends his throne, obtains for himself the 
power not only of acquiring anything, but of keeping what he has ac- 
quired;* his prosperity increases from day to day, and he will rule. su- 
preme o'ver all his subjects. 

4 This particular posture Is called /aumchya. The Hotar, principally, must on many 
occasions take it ; it is very awkward and troublesome; I could not imitate it well, 

though I tried, 

6 G&yatri with 24 syllables comes first ; 24 + 4 =28 Is Usnih ; 28+4—32 is Anus- 
tubh ; 82+4=36 is Brihati • 36 + 4=40 is Pankti; 40+4=44 is Tristubh ; 44+4=48 is 

1 ■ ■ " ^ ; 

Tilts is the translation of the word, Yoga-k&ema, 



When the priest is about to sprinkle him (with water) then he makes 
the king invoke the waters for their blessing (by these words) : “ Look 
upon me, ye waters, with a favourable eye ! touch my skin with your happy 
body ! I invoke all the fires which reside in the waters to bestow on me 
splendour, strength, and vigour.” For the waters, if not invoked for 
a blessing (by a mantra), take away the strength from [505] a Ksat- 
triya who is already consecrated ; but not (if they have been duly 
invoked). 

7 . 

{The Inauguration Mantra 'when the King is Sprinkled with the Holy 
Water. Whether the Sacred Words, “ bhiir” <&c., are to le Pronounced along 
with this Mantra or not. Different Opinions on this Point.) 

They now put the branch of the Udumbara tree on the head of the 
lvsattriya, and pour the liquids (which are in the large ladle) on it. 
(When doing so), the priest repeats the following mantras : “ With 
these waters, which are most happy, which cure everything, increase the 
royal power, and hold up the royal power, the immortal Prajapati sprin- 
kled Indra, Soma the king, Varuna, Yama, Manu ; with the same, sprinkle 
I thee ! Be the ruler over kings in this world. Thy illustrious mother 
bore thee as the great universal ruler over great men ; the blessed mother 
has borne thee ! By command of the divine Savitar I sprinkle 7 (thee) 
with the arms of the Alvins, with the hands of Pusan, with the lustre 
of Agni, the splendour of Surya, the power of Indra, that thou mayest 
obtain strength, happiness, fame, and food.” 

If the priest, who sprinkles the king, wishes him alone to enjoy good 
health, 8 then he shall pronounce (when sprinkling) the sacred word, bhiir. 
If he wishes that two men (son and grandson) should enjoy this benefit 
together with him, then he shall pronounce the two sacred words, 
bhiir,, bhuvaljt. If he wishes to benefit in this way three men (son, 
grandson, and great grandson), or to make (the king) un-[506] rivalled, 
then he ought to pronounce the three sacred words, bMr, bhuvah,, 
soar. 


7 The arms of the Asvins, &e., are here regarded as the instruments by which the cere- 

mony is performed in a mystical way on the king. 


Some say, These sacred words having the power of bringing every 
thing within grasp, the Ksattriya who has the mantra recited with the 
addition of these sacred words, 9 provides for another (not for himself) ; 
therefore, one should sprinkle him only under the recital of the mantra, 
“By command of the divine Savitav,” &c. They, again, are of opinion 
that the Ksattriya, when sprinkled, not under the recital of the whole 
mantra {i.e., with omission of the sacred words), has power only over his 
former life. 

Satyahdma, the son of Jabald, said, “ If they do not sprinkle him 
under the recital of these sacred words (in addition to the mantra), then 
he is able to go through his whole life las much as is apportioned to 
him).” But Udddlaka Aruyj.Ui said, “ He who is sprinkled under the 
recital of these sacred words obtains everything by conquest.” 

He (the priest) should sprinkle him under the recital of the whole 
mantra, “ By the command of the divine Savitar,” &c., and conclude by 
bhiir, bhuval}, soar ! 

The Ksattriya who has thus performed a sacrifice loses (in conse- 
quence of his sacrifice) all these things (which were in him), viz., the 
Brahma which was placed in the Ksattra, the sap, nourishment, the 
essence of water and herbs, the character of holiness (brahmavarehasam), 
the thriving consequent on food, the begetting of children, and the 
peculiar form of the Ksattra (all that it comprises). And as fur- 
ther regards the sap for (producing) nourishing substances, the 
Ksattra is the protection of the herbs (the fields of grain, &c., being 
protected by the Ivsattriyas, these things must be kept). If he there- 
fore brings those two invocation offerings before the inaugur-[507] 
ation ceremony, 10 then he places the Brahma in this Ksattra (and 
all those things will be eonseauently kept). 

8 . 

(The Symbolical Meaning of the Different Implements and Liquids required 

for the Inauguration Ceremony. The Drinking of Spirit uous Liquor 

(surd) by the King.) 

The reason that the throne-seat, the ladle, and the branch is of. the 
Udumbara tree is because the Udumbara is vigour and a nourishing 

9 AHsarvena, I.e*, by what is beyond the whole mantra, that is, the sacred words, 
bfcwr, which are added to it, 

50 See above 7, 22, one to the Brahma, the other to the Ksattra: enter the 

Brahma, ” &o. 
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substance. The priest thus places vigour iu him (the Kings) as 

his nourishing substance. 

As to curds, honey, and melted butter, they represent the liquid 

(essence) in the waters and herbs. The priest, therefore, places the 

essence of the waters and the herbs in him. 

The rain water fallen during sunshine, represents the splendour and 
lustre of sanctity, which (are in this way placed in him. 

The young grass and young barley represent provisions and the 
thriving by their means, which are thus placed in him for (producing) 
offspring, and consequently (provide him with) offspring. 

The spirituous liquor represents the Ivsattra, and, further, the juice 
in the food ; thus both the Ivsattra and the juice in the food, are placed 
in him. 

The Durva grass is Ivsattra ; for this is the ruler of the herbs. The 
Ivsattra, viz., the princely race, is represented by it, as it were, spread 
everywhere ; the Ivsattriya becomes residing here (on this earth), in his 
kingdom, he becomes established, as it were, his rule extended, as it were. 
This is represented by the sprouts of the Durva, which have, [508] as 
it were, a firm footing on the earth. In this way, the Ivsattra of the 
herbs is placed in him (the king) and a firm footing thus given him. 

All those things (the Brahma, sap, &c.), which had gone from the 
king after having performed a sacrifice, are in this way placed in him 
(again). By their (of curds, honey, &c.) means he makes him thus 
successful. 

Now he gives into his hand a goblet of spirituous liquor, under tbe 
recital of tbe verse, svadhthaya madi?thaya, &c. (9, 1, 1) i.e., “ Purify, 0 
Soma ! with tby sweetest, most exhilarating drops (tbe sacrificer), tbou 
who art squeezed for Indra, to be drunk by him.” 11 After having put 
the spirituous liquor into his hand, the priest repeats a propitiatory 
mantra 1 ’ (which runs thus): “To either of you (spirituous liquor and 
Soma !) a separate residence has been prepared, and allotted by tbe gods. 
Do not mix with one another in tbe highest heaven ; liquor ! thou art 
powerful ; Soma ! thou art a king. Do not harm him (the king) ! May 
either go to his own place.” (Here is said), that the drinking of the 
Soma and that of liquor, exclude one another (they are not to be mixed). 

11 This interpretation, is given by S&yana, •which, no doubt, is suitable to the occasion 
at i which this mantra is used; and thus it certainly was interpreted even in ancient 
times. However, it does not appear to be the original meaning of the verse, 

52 It is with some variations to be found in the Yajasaneyi Sam hit a (ID, 7), 



After having drunk it, he should think, “the giver (the priest) of the 
goblet (to be his friend) and give him (the remainder of) this (liquor).” 
This is the characteristic of a friend. Thus he finally places the liquor 
in his friend (gives him a share in it). And thus has he who possesses 
such a knowledge, a place in his friend (they are mutually connected). 

9. . ; . . ; 

[509] (The Descent of the King from the Throne, after having been 

Inaugurated. The Mantras ivhich he has to Repeat at this Occasion.) 

He now descends (from the throne-seat), facing the branch of the 
Udumbara tree (which was placed in the ground). The Udumbara being 
sap, and consequently a nourishing substance, the king goes thus (to 
receive) these gifts (hidden in the Udumbara tree). Being seated above, 
and having put both his feet on the ground, he announces his descent 
(facing the Udumbara), (by uttering the following words :) “ I stand in 
the heavens, and on the earth ; I stand in the air exhaled and inhaled ; I 
stand on day and night ; I stand oa food and drink ; I stand on Brahma, 
K§attra, and these three worlds.” Finally, he stands firmly through the 
universal soul {saroa-cttma, which connects all the things just mentioned), 
and thence has a firm footing in the universe. He obtains continuous 
prosperity. The king who descends, after having been inaugurated by 
the ceremony of Punarabhiseka in this way (from the throne-seat), 
obtains supremacy over his subjects, and royal power. 

After having descended, 18 he then stands, inclining his body ( upastham 
kritva) with his face towards the east, and utters thrice the words, 
“Adoration to the Brahma!” Then he says aloud, “ I present a gift for 
the attainment of victory (in general), of victory everywhere ( abhijiti ), of 
victory over strong and weak enemies (vijiti), and of complete victory 
( sayhjiti ).” [510] By thus making thrice salutation to the Brahma, the 

Ksattra comes under the sway of the Brahma, and consequently the rule 
of the king becomes prosperous, and he will have issue. As regards (the 
mantra), “ I present a gift for the attainment of victory, ” &c., he • emits 
Speech by it. For the words, “ I give, ” imply that Speech is conquered, 
(recovered, after having been silent), 

‘■ When Speech is recovered, then (consequently) all this my per- 
formance shall be completed,” having (so thinking) emitted Speech, he 
approaches the Ah avaniya fire, and puts a stick into it, reciting, “ Thou 
M Pratyavamhya, instead of ruhya ; long u, instead of short u, being a Yedie fora[ 
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art a wooden stick, become joined to the sharpness o! senses and strength 
of the body, Svaha ! ” ‘Finally, he succeeds thus in mating himself 
sharpness of senses and valiant. After having put the stick into the 
fire, he walks three steps towards the east and north, (and addresses the 
step he is taking thus) : *’ Thou art the means of subduing the regions ; 
ye (steps), make me capable of adoring (in the right manner) the gods ; 
may I obtain my desires wished for and preserve what is granted to me, 
and safety.” He now proceeds to the north-east, that is, to undo again a 
defeat. Such is the meaning (they say). 

. : 10 . 

(Magical Performance of a King for Defeating an Enemy) 

The Devas and Asuras were fighting in these worlds. They fought 
in the eastern direction, then the Asuras defeated them. They then 
fought in the southern direction, and the Asuras defeated them again ; 
and, likewise, they were defeated by the Asuras when fighting in the 
western and northern directions. They were then fighting between 
the eastern and northern directions, and remained victors. The 
[511] Ksattriya, therefore, standing amidst both armies arrayed in 
battle lines, shall proceed to the northeast, saying to him (to' the house- 
priest), “ do so 14 that I may conquer this army.” After he (the house- 
priest) has consented, he should touch the upper part of the king’s 
chariot and repeat-the mantra, vanaspale vidvango hi (6, 47, 26). Then 
he shall say to (the king), “ Turn towards this (north-east) direction ; 
thy chariot with all its implements should be turned thither (north-east) • 
then to the north-west, south and east, and (lastly) towards the enemy.” 
With the hymn, abhivavtena havim (10, 174) shall he turn his chariot, 
and when reciting the Apratiratlia (10, 103 dsuli sis&no) Sas& (1, 152 sasa 
itthd), and Saupar^a (pra dliard yantu madhuna) hymns, he shall look upon 
it (the chariot). 

The Ksattriya conquers (the hostile) army, when he, at the time of 
just being about fighting (with the enemy), takes thus his refuge (with 
the house-priest), saying, “ Make me win this battle. ” He then shall let 

14 Say. refers this address to the king who is sitting in his chariot, A Ksattriya 
is speaking these words. He asks first the king’s permission to perform the cere- 
mony mentioned. The person to whom the Ksattriya addresses his words, is only 
hinted at by the demonstrative pronoun, but never explicitly mentioned. I think it 
refers to the Purohita or house-priest, who has always to accompany the king when 
going to fight a battle, and give him his advice. S3 y ana’s opinion is hardly correct, 
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■him fight in the north-eastern direction, and he (the Ksattriya) wins 
the battle. If he be turned out of his dominions, and thus takes his 
refuge with him (the house-priest), saying, “Make me return to my do- 
minions,” then he (the house-priest) shall let him, when going away, 
proceed to this (north-eastern) direction, (and) thus he recovers his 
dominions. 

(The king, whose inauguration ceremony is performed) after having 
been standing (in northeastern direction) recites then, when going [5121 
to his palace, (the verse) calculated to drive away all enemies altogether. 
(This verse is), apa praaha (10, 131 1.) Then he will be made rid of all 
his enemies and live in safety, and enjoy happiness increasing from day 
to day. He who returns to his palace whilst reciting the above-mentioned 
mantra (10, 131, 1) obtains sovereignty over his subjects, and supreme 
power. After having come home, he sits behind the household fire. 
His priest then, after having touched him, fills a goblet four times with 
melted butter, and makes thus three (each consisting of four spoonfuls) 
offerings addressed to Indra, the mantras being recited in the Prapada 18 
form, in order that he might be protected from disease, injury from any 
loss, and enjoy perfect safety. 

11 . 

(The Repetition of Three Mantras, with Insertion of a certain Formula. 
Its Effect. Janmejaya’s Opinion on the Effect of this Magical Performance.) 

(The verses to be recited in the Prapada way follow) Par yd m 
pradhanm (t), 110, 1), i.e., acquire everywhere riches, in order to grant 
them (to thy worshipper). In the midst of the word, vritram (of the just 
mentioned mantra), after d, and before m, he inserts the words, “ bhdr, 
“brahma, pranam (breath), amritam (ambrosia) is such one (the name is 
required) [513] who seeks for shelter and safety, for welfare with his child- 
ren and cattle,” (Now follows the remaining part of the verse), ni sahsanir, 

say. adduces for explaining this term a memorial verse (kdrika) : 

Pddd yasyatmtu ydvanto yavatul aUarasanimitah, 

Uicluj adayayanam ete§am prapadam tad vidur hudhdh , 

L e ,, the wise call that, recital of the (several) p&das of a Rlk verse prapada , when 
they all are measured by the syllables of which they consist. This means that each 
syllable of the pada is to be pronounced quite distinctly, and that there should be 
a stop at the end of each pMa. This explanation appears, however, not to be quite 
correct. From the following paragraph, we learn that prapada is the insertion of a 
formula in a da of a verse. 
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&c. i.e., being a conqueror of enemies, thou makest efforts of crossing the 
lines of our adversaries. 

(Now follows the second verse), Arm hi tod sutam , &c. ("9, 110, 2). In the 
midst of the word, s amarya, in the second pada, after the syllable “ ma, ” 
the words, hhuvo, brahma, &c. (the remainder just as above) are inserted. 

(Now follows the third verse), ajijano hi pavamano, &c. (9, 110, 3). 
In the midst of the word, sakmand, after sa and before via, he inserts 
the words, soar, brahma, &c. (just as above). After the last word of the 
interpolation, viz., “ pasubhir ,” he then proceeds to finish the verse re- 
commencing by hmand. 

The Ivsattriya, for whose benefit the house-priest sacrifices three 
offerings of melted butter, each consisting of four spoonfuls, whilst recit- 
ing these Indra verses in the above-mentioned Prapada way, thus 
becomes free of disease, free of enemies, doe3 not suffer any loss, and, 
screened by the form of the three-fold science (the three Vedas), walks in 
all directions, and becomes established (after his death) in Indra’s world. 

Finally, he prays for increase in cows, horses, and progeny, with the 
words, “Cows, may ye be bom here ! horses, may ye be born here ! men, 
may ye be born here 1 may here sit a hero (my son), as protector (of 
the country), who presents the priests gifts, consisting of a thousand 
(cows).” He who thus prays, will be blessed with plenty of children 
and cattle. 

The Ivsattriya, whom those (priests) who have this knowledge make 
sacrifice in such a way, will be raised to an exalted position. But 

those who make the king sacrifice in this way, without possessing this 

knowledge, they kill him, drag him away, and deprive [514] him of his 
property, as the most degraded of men ( nisddas ), robbers, murderers, 
seize a wealthy man (when travelling) in a forest, and, after having thrown 
him into a ditch, run away with his property. 

J anamejaya, the son of Pariksit, who possessed this knowledge, said, 
“ My priests, who possess this knowledge, made me sacrifice, I who have 
the same knowledge (in such a manner). Therefore I am victorious ; I 
conquer a hostile army eager for fighting; 16 neither the divine nor the 
human arrows coming from such an army can reach me. I shall attain 
the full age allotted to man (100 years), I shall become master of the 

whole earth. The same falls to the lot of him, who knowing this, is 

made to sacrifice (by priests) in this way. 

l ' In the original, abhitvarf. Say. abhito yuidhartha-mudayuktd pamkiyu sena 
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THIRD CHAPTER. 

(The Mah&bhiseka or Grand Inauguration Ceremony of Indra.) 

12 . 

(The Elevation of Indra to the Royalty over the Gods. His Throne-seat. 
By what Mantras he Ascended it. The Gods Proclaim him as King 
by mentioning all Ids Titles) 

Now follows the great inauguration (mahdbhiseha) of Indra. The 
gods, headed by Praj&pati, said to one another (pointing with their hands 
to Indra) : “ This one is among the gods the most vigorous, most 

strong, most valiant, most perfect, who carries be3t out any work (to be 
done). Let us instal him (to the kingship over us).” They all consented to 
[5153 perform just this ceremony (mah&bhiseka) on Indra. They 
brought for him that throne-seat, which is called the Rik-formed. 1 They 
made the Brikat and Rathantara verses its two forelegs, the Vairupa and 
Vair&ja verses its hind-legs, the Skkvara and Raivata (verses) its top- 
boards, the Naudhasa and Ivaleya its side-boards. The Rik verses were 
made the threads of the texture which went lengthwise, the Samans were 
the threads which went crossways, the Yajus verses the intervals in the 
texture. They made (the goddess of) Glory its covering, and (the goddess 
of) Fortune its pillow, Savitar and Brihaspati were holding its two fore- 
legs, Vayu and Pusan the two hind-legs, Mitra and Vanina the two 
top-boards, the Alvins the two side-boards. 

Indra then ascended the throne-seat, addressing it thus : “ May the 
Vasus ascend thee with the Gayatri metre, with the Trivrit Stoma, with 
the Rathantara Sanaa. After them I then ascend for obtaining universal 
sovereignty. May the Rudras ascend thee with the Tristubli metre, 
the fifteen-fold Stoma, and the Bjihat Sama. After them then I ascend 
for obtaining increase of enjoyment. May the Adityas ascend thee with the 
Jagati metre, the seventeen-fold Stoma, and the Vairupa Sama. After 
them I ascend for obtaining independent rule. May the Visve Devah 
ascend thee with the Anustubh metre, the twenty-one-fold Stoma, and 
the Vairiija Sama. After them I ascend for obtaining distinguished rule. 
May the divine Sddhy&s and Aytyas ascend thee with the Paiikti metre, 
the Tiinava (twenty-seven- fold) Stoma, and the fwkvara Sama. After 
them I ascend for obtaining royal power. May the divine Marutas and 

* It was composed of all the sacred mantras pfthc Rigveda,. pnthc different Samans 
mentioned lierc, sec the notes on page 282 , 


355 


Afigiras ascend thee with the Atichandas metre, the thirty-three-fold 
Stoma, and the Raivata Sama. After [518] them, then, I ascend for 
obtaining the fulfilment of the highest desires for becoming a great king, 
for supreme mastership, independence, and a long residence. By these 
words, one should ascend the throne-seat. 

After Indra had seated himself on this throne-seat, the Vitfve Devah 
said to him, “ Indra cannot achieve any feat if he is not everywhere 
publicly proclaimed 1 (as hero) ; but if he be thus proclaimed, he can do 
so.” They then consented to do so, and consequently, turning towards 
Indra, cried aloud (calling him by all his titles.) 

The gods bestowed on him (Indra), by proclaiming him as " univer- 
sal ruler,” universal rule ; by proclaiming him as “ enjoyer (of plea- 
sures),” they made him father (of pleasures) ; by proclaiming him as “ inde- 
pendent ruler,” they granted him independence of rule ; by proclaiming 
him as “distinguished king,” they conferred on him royal distinction ; 
by proclaiming him “ king,” they made him father of kings ; by calling 
him “ one who has attained the highest desires,” they granted him fulfil- 
ment of the highest desires. 

(The gods then continued proclaiming his heroic virtues in the 
following manner) : “ The ICsattra is born ; the Ksattriya is horn ; 

the supreme master of the whole creation is born ; the devourer of 
the (hostile) tribes is born ; tbe destroyer of tbe hostile castles is born ; 
the- slayer of theAsuras is born ; the protector of the Brahma is born ; 
tbe protector of tbe religion is born.” 

After (his royal dignity) was thus proclaimed, Prajapati, when being 
just about performing the inauguration ceremony, recited over him 
(consecrated him with) the following mantra ; 

13. 

[517] {The Mantras by ichicli Indra was Consecrated. He was Installed 
by Prajapati.) 

“Varuna, the faithful, sat down in his premises— for obtaining 
universal rule, enjoyment (of pleasures), independence, distinction as 
sovereign, fulfilment of the highest desires— he, the wise, Ac.,” (1, 25, 
10). Prajapati, standing in front of Indra who was sitting on the throne- 
seat, turned his face to the west, and,- after having put on his head a gold 
leaf, sprinkled him with the moist branch of an Udumbara, together with 
that of a Palana tree, reciting the three Rik verses, imd apali sivatamd. 


7 Tt*e term is ambfojutkni§ta. 
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i.e., these most happy waters, &c. (Ait. Br. 8, 7) ; and the Yajus verse, 
devasya tea (Vajasan. Saiiih. 1, 10, Ait Br. 8, 1); and the great words, 
bhtir, blmval'i, svar. 

14. 

Indr a Inaugurated by Various Deities in the Various Directions to the 
Kingship, beeomes Universal Ruler. 

The Yasavas then inaugurated him (Indra) in the eastern direction, 
daring thirty-one days, by these three Rik verses, the Yajus verse, and 
the great words (all just mentioned), for the sake of obtaining universal 
sovereignty. Hence all kings of eastern nations, in the eastern regions, 
aie inaugurated to universal sovereignty, and called samrdj, i.e., uni- 
versal sovereign, after this precedent made once by the gods. 

Then the Rudras inaugurated Indra in the southern region, during 
thirty-one days, with the three Rik verses, the Yajus and the great 
words (just mentioned), for obtaining enjoyment (of pleasures). Hence 
all kings of living creatures (chiefly beasts) in the southern region are 
inaugurated for the enjoyment (of pleasures) and called bhoja, i.e., 
enjoyer. 

[518] Then the divine Adityas inaugitrated him in the western 
region, during thirty-one days, with those three Rik verses, that Yajus 
verse, and those great words, for obtaining independent rule. Hence all 
kings of the Nichyas and Ap&chyas in the western countries, are inau- 
gurated to independent rule, and called “ independent rulers.” 

Then the Visfve Devah inaugurated him during thirty-one days,' in 
the northern region, by those three Rik verses, &c. for distinguished rule. 
Hence all people living in northern countries beyond the Himalaya, 
such as the Uttarahurus, Uttaramadras, are inaugurated for living with- 
out a king ( vairdjyam ), and called Yiraj,s i.e. without king. 

Then the divine Sadhyas and Aptyas inaugurated Indra, during 
thirty-one days, in the middle region, which is a firmly established foot- 
ing (the immovable centre) to the kingship (rajya). Hence the kings 
of the Kuritpahehalas, with the Vasas and Ustnaras, are inaugurated 
to kingship, and called Kings (rdjti). 

* To this word two meanings can he given : 1 (without king;) 2 a very distinguished 
king. In this passage, we must take it in the first meaning ; for here are fanapaddh, i.e, 
people in opposition to the king mentioned, as cibliisikta, i.e., inaugurated, whilst in 
all other passages of this chapter, we find instead of them, the mjanaJi or kings. 



357 


Then the divine Marutas and Ahgiras inaugurated him, during thirty- 
one days, in the upper (tirdhva) region, for attaining fulfilment of the 
highest wishes, the position of a great king, of a supreme ruler, of an 
independant king, and long duration of his rule. 

Indra thus became, by means of this great inauguration ceremony, 
possessed of the power of obtaining anything wished for, as had been 
only the prerogative of Prajapati. 1 He conquered in all the various ways 

[519] of possible conquest, 5 and won all people. He obtained the leader- 
ship, precedence, and supremacy over all gods. After having conquered 
the position of a samrdj (universal ruler), &c., he became in this world 
self-existing (svayavibhulf), an independent ruler, immortal, 8 and, in the 
heaven-world, after having attained all desires wished for, he became 
immortal (also). 

FOURTH CHAPTER. 

(The Mah&bhiseka Ceremony Performed on a King. What Rids 
Performed it, and for what Kings they Performed it.) 

15 . 

(The Consequences of the Mah&bhiseka. The Oath which the King must 
take Before the Priest Performs the Ceremony.) 

The priest who, with this knowledge (about the Mahabhiseka 
ceremony), wishes that a ICsattriya should conquer in all the various 
ways of conquest, to subjugate all people, and that he should attain to 
leadership, precedence, and supremacy over all kings, and attain every- 
where and at all times to universal sovereignty, enjoyment (of pleasures), 
independence, distinguished distinction as king, the fulfilment of the 
highest desires, the position of a king, of a great king, and supreme 
mastership, that he might cross (with his arms) the universe, and become 
the ruler of the whole earth during all his life, which may last for an 
infinitely long time, that he might be the sole king of the earth up to its 

[520] shores bordering on the ocean ; such a priest should inaugurate 
the Ksattriya with Indra’s great inauguration ceremony. But, before 
doing so, the priest must make the king take the following oath : “ What- 

•> This whole sentence is only a translation of the full import implied in the words, 
jjarain e$ti pr&japatya. 

• Lit., lie conquered all the conquests (fitis, i.e„ abhifiti, vijiti, safnjiti, &o. See above.) 

t Here Sliyana explains it as" long-lived." 



ever pious works tliou mightest have done during the time which may 
elapse from the day 1 of thy birth to the day of thy death, all these, 
together with the position, thy good deeds, thy life, thy children, I would 
wrest from thee, shouldest thou do me any harm.” 

The Ksattriya, then, who wishes to. attain to all this, should well 
consider and say in good faith all that is above-mentioned (thou mayest 
wrest from me, &c., &c.) 

16. 

(The Woods and Grains Required for the (Performance of Mah&bhiseka.) 

The priest then shall say (to his attendants), “ Bring four kinds of 
wood: Nyagrodha, Udumbara, Asvattha, and Plaksa.” Among the trees, 
the Nyagrodha is the Ksattra. Thus, by bringing Nyagrodha wood, 
he places in the king the Ksattram, the Udumbara representing the 
enjoyment, the A s' vat th a universal sovereignty, the Plaksa independence 
and freedom of the rule of another king. The priest, by having these 
woods brought to the spot, thus makes the king participate in all these 
qualities (universal sovereignty, &c., &o.). Next he shall order to bring 
four kinds of grain from vegetables (ausaclha tokmahrita), viz., rice with 
small grains, rice with large grains, Priyahgu, and barley. For, amongst 
herbs, rice with small grains represents the Ksattra. Thus, by bringing 
sprouts of such grains, he [521] places the Ksattra in him. Rice with 
large grains represents universal sovereignty. Therefore, by bringing 
sprouts of such grains (to the spot), he places universal sovereignty in 
him. The Priyahgus, among herbs, represent enjoyment of pleasures, 
By bringing their sprouts, he places the enjoyment of pleasures in him. 
Barley represents the skill as military commander. By bringing their 
sprouts, lie places such a skill in him (the king). 

17. 

(The Implements for Making Mahabhieeka.) 

Now they bring for him a throne-seat made of Udumbara wood, of 
which the Brahmanam has been already told (see 8, 8). The ladle of 
Udumbara wood is here optional ; instead of it, a vessel of the same wood 
(patrt) may be taken. Besides, they bring an Udumbara branch. Then 
they mix those four kinds of fruit and grain in a vessel, and, after having 
poured over them curds, honey, clarified butter, and rain-water fallen 

1 fa the original, rain, night. The clay commenced at evening, as it appears. 
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during sunshine, put it down. He (the priest) should then consecrate 
the throne-seat in the following way thy two forelegs are the Brihat 
and Rathantaram Samans, &c. (just as above, see 8, 12). 

18=13, and 19=14. 

20 . 

{The Meaning and Effect of the Various Liquids Poured over the Head of 

the King. His Drinking of Spirituous Liquor. lie drinks the Soma 

Mystically .) 

By sprinkling the king with curds, the priest makes his senses sharp ; 
for curds represent sharpness of senses in this world. By sprinkling him 
with honey, the priest makes him vigourous ; for honey is the vigour 
in herbs and trees. By sprinkling him with clarified butter, he bestows 
upon him splendour ; for [522] clarified butter is the brightness of 
cattle. By sprinkling him with water, he makes him free from death 
(immortal) ; for waters represent in this world the drinking of immortality 
( amvita ). 

The king who is thus inagurated, should present to the Brahman who 
has inaugurated him gold, a thousand cows, and a field in form of a 
quadrangle. They say, however, that the amount of the reward is not 
limited and restricted to this (it may be much higher), for the Ksat- 
triya {i.e., his power) has no limits, and to obtain unlimited (power, the 
reward should, as to its greatness, be unlimited also). 

Then the priest gives into his hands a goblet filled with spirituous 
liquor, repeating the mantra, svddisthaya, &c. (see 8, 8). He then should 
drink the remainder (after previuos libation to the gods), when repeating 
the following two mantras: “Of what juicy, well-prepared beverage'" 
Indra drank with his associates, just the same, vis., the king Soma, I 
drink here, with my mind being devoted to him (Soma).” The second 
mantra (Rigveda, 8, 45, 22), “ To thee who growest like a bullock (Indra), 
by drinking Soma, I send off (the Soma juice), which was squeezed, to drink 
it ; may it satiate thee and make thee well drunk.” 

The Soma beverage which is (in a mystical way) contained in the spirit- 
uous liquor, is thus drunk by the king, who is inaugurated by means of 
Indra’s geat inauguration ceremony (the ceremony just described), and not 
the spirituous liquor. 3 (After having drunk this mystical Soma) he should 

3 Tlie spirituous liquor is hero a substitute for the Soma, which the Ksattriyas were 
not allowed to drink, 

8 By means of mantras, the liquor was transformed into real Soma, We have here a 
sample of a supposed miraculous transformation of one matter into another. 



360 

repeat the [523] following mantras, apama Somam (8, 48, 3), i.e., we have 
drunk, Soma, and san no bhava (10, 37, 10), i.e., Be it propitious to us ! 

The drinking of spirituous liquor, or Soma, or the enjoyment of some 
other exquisite food, affects the body of the Ksattriya who is inaugur- 
ated by means of Indra’s great inauguration ceremony, just as pleasantly 
and agreeably till it falls down (on account of drunkenness), as the son 
feels such an excess of joy when embracing his father, or the wife when 
embracing her husband, as to lose all self-command. 

21 . 

(What Kings had the Mahdbhiseha Ceremony Performed ; their Con- 
quest of the Whole Earth, and the Horse Sacrifices. Stanzas on Janame- 
jaya, Visvaharmct and Marutta.) 

Tura, the son of Kavasa, inaugurated with this great inauguration 
ceremony of Indra, J anamejaya, the son of Parihsit. Thence Janame- 
jaya went everywhere conquering the earth, up to its ends, and sacrificed 
the sacrificial horse. To this fact refers the following Gath a (stanza), 
which is sung : “ In the land where the throne-seat was erected, Janame- 
jaya bound a horse, which was eating grain, adorned with a mark on its 
forehead ( nikmin ), and with yellow flower garlands, which was walking 
over the best (fields full of fodder), for the gods.” 

With this ceremony, Sarayata, the son of Manu, was inaugurated by 
Chyavana, the son of Bhrigu . Thence Saryala went conquering all over 
the earth, and sacrificed the sacrificial horse, and was even, at the sacrifici- 
al session held by the gods, the house-father. 

With this ceremony, Samasusma, the son of Vajaratna, inaugurated 
Satdnika, the son SatrajU, [524] Thence ^atanika went conquering every- 
where over the whole earth, up to its ends, and sacrificed the sacrificial 
horse. 

With this ceremony, Parvata and N< ctrada inaugurated Ambastya. 
Thence Ambastya went conquering everywhere over the whole earth, up 
to its ends, and sacrificed the sacrificial horse. 

With this ceremony Parvata and Ndrada inaugurated Yudhamsrausti, 
the son of Ugrasena. Thence Yudhamsrausti went conquering every- 
where over the whole earth, up to its ends, and sacrificed the sacrificial 
horse. 

With this inauguration ceremony, Kahjapa inaugurated Visvaharmd, 
the son of Bhuvana. Thence Visvakarma went conquering everywhere 
over the whole earth, up to its ends, and sacrificed the sacrificial horse. 
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They say tliafc the earth, sang to Vi^vakarmtt the following stanza : 
“No mortal is allowed to give me away (as donation), 4 0 Visvakarma, 
thou hast given me, (therefore) I shall plunge into the midst of the 
sea. In vain was thy promise made to Ivasfyapa.” 

With this ceremony Vasistha inaugurated Suda-s, the son of Pijavana. 
Thence Sud&s went conquering everywhere over the whole earth, up to 
its ends, and sacrificed the sacrificial horse. 

With this inauguration ceremony Saihvarta, the son of Angiras, inau- 
gurated Marutta, the son of Aviltshit. Thence Marutta went conquering 
everywhere over the whole earth, up to its ends, and sacrificed the sacri- 
ficial horse. 

Regarding this event, there is the following Stotra chanted : “ The 
Maruts resided as distributors of [525] food in the house of Marutta, the 
son of Aviksit, who had fulfilled all his desires ; all the gods were 
present at the gathering.” 

22 . 

{Continuation of the Preceding. Stanzas on the Liberality of Anga, 
Vdonnaya, and Virochana.) 

With this ceremony, Udamaya, the son of Atri, inaugurated Anga. 
Thence Afiga went conquering everywhere over ther whole earth, up to 
its ends, and sacrificed the sacrificial horse. This Afiga, who was not 
defective in any respect (thence called alopdfiga), had once said, “ I 
give thee, 0 Brahman, ten thousand elephants, and ten thousand slave 
girls, if you call me to this (thy) sacrifice.” 0 . Regarding them, the follow- 
ing (five) stanzas ( slohas ) were sung : — 

(1) “ Whatever cows the sons of Priyamedhas had ordered (Uda- 
maya to give (in the midst of the sacrifice at the midday libation), the 
Atri son (Udamaya) at each time presented two thousand Badvas. 

(2) “ The son of Viroehana loosened eighty-eight thousand white 
horses from their strings, and presented those, which were fit for drawing 
a carriage, to the sacrificing Purohifca.”’ 

(3) “ The son of Atri presented ten thousand girls, well endowed 
with ornaments on their necks, who had been gathered from all quarters.” 

4 Tli© king had promised the -whole earth as gift to his officiating priest. 

* Udamaya, the son of Atri, was at this time himself the sacrifieer. The Priyamedhas 
were his officiating priests. 

° A Badva is, according to Sayana, 100 kotis, i.e., a billion. But I doubt very mneh 
-whether this is the original meaning of badva. It is perhaps related to the Zend baevare 
■which means “ ten thousand.” ’ 

7 This fJloka does not refer to king Anga. 
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(4) The son of Atri, having given ten thousand elephants in the 
country Amchatnuka, the Brahman [526] (Atri’s son) Being tired, desired 
his servants (to take charge) of Aftga’s gift.” 

(5) “ (From saying) I give thee a hundred (only!, I give thee a 
hundred, he got tired ; (thence) he said, I give thee a thousand, and 
stopped often in order to breathe, for there were too many thousands to 
be given.” 

23. 

(Continuation. Stanzas on the Liberality of Bharata. Story of Satya- 
havya , who was Created out of Ms Reward by the King Atyarati.) 

With this ceremony, Dirghatamas, the son of an unmarried woman, 
inaugurated Bharata, the son of Dusyanta. Thence Bharata went 
conquering everywhere over the whole earth, up to its ends, and sacrificed 
those horses which were fit for being sacrificed. Regarding this event, 
the following stanzas are sung : 

(1) Bharata presented one hundred and seven Badvas (large flocks) 
of elephants, 8 of a dark complexion, with white teeth, all decked with 
gold, in the country Masndra. 

(2) At the time when Bharata, the son of Dusyanta constructed 
a sacred hearth in (the country of) Sdchiguna , the Brahmans got distri- 
buted flocks of cows by thousands. 

(3) Bharata, the son of Dusyanta, bound seventy-eight horses (for 
being sacrificed) on the banks of the Yamund, and fifty-five on the Ganga 
for Indra. 9 

(4) The son Dusyanta, after having bound (for sacrificing) one 
hundred and thirty-three horses [527], overcame the stratagems of his 
royal enemy, by means of the superiority of his own stratagems. 

(5) The great work achieved by Bharata, neither the forefathers 
achieved it, nor will future generations achieve it, (for it is as impossible 
to do it) as any mortal, belonging to the five divisions of mankind, 16 can 
touch with his hands the sky. 

9 Mriga in Sanscrit. Say. says, that elephants are to be understood here. Mriga 
appears to be a general term for a wild beast. 

3 Vritraghne, Say. takes it, however, as name of a country, for which I see, however, 
no reason. 

10 Pancha mtnavah. Sdy. explains the four castes, with the Nisadas as the fifth. 
But I am rather inclined to take the word in the sense of panchakristi, or paiiclialt§iti, 
i. e., five tribes frequently mentioned in the Samahitfi. It then denotes the whole human 
race, including the superior beings. See page 214. : ... 



The Risi Brihad IJktha communicated this great inauguration cere- > 
mony to Durm%ikha r the Panchala, Thence Durnmkha, who was no 
king, being; possessed of this- knowledge, went conquering everywhere 
over, the whole earth, up to its ends, and sacrificed the sacrificial horse. 

The son of Satydhavya , of the Vasistha Gotra, communicated this 
ceremony to Atyamti r the eon of Janantapaya. Thence Atyar&ti, who was 
no king,, being possessed of such a knowledge, went conquering every- 
where over the whole earth*, up to its end,, and sacrificed, the sacrificial 
horse.. 

The son of SatyaBavyay of the Vasistha Gotra, then told (the king), 

“ Thou hast (now) conquered the- whole earth up to the shore of the sea- ; 
let me obtain now greatness (as reward for my services).” Atyarati an- 
swered, “ When, '0 Brahmana, I shall have conquered the Uttara Kurus, 1 1 
then thou shalt be king of the earth , and I will be thy general.”’ The 
son of Satyahavya said, “ This is the land of the gods, no mortal can 
conquer it. Thou hast cheated me ; therefore- 1 take all this (from thee).” 
Atyarati, after having been thus deprived of bis powers and majesty, was 
slain by the victorious king [528] the son of Sibya Thence a 

Ksattriya should not cheat a Brahman who has this knowledge and per- 
formed- this (inauguration) ceremony,, unless die wishes to be turned out 
of his- dominions, and to lose his life. 

FIFTH CHAPTER. 

(On the Office of the Purohita, or House-priest. The Brahmanafy 
Parimara, i. e., Dying Around the Brahma.) 

24 * 

(The Necessity for a King to Appoint a House-priest. 

In what Way the King, Keeps the Sacred Fires. Hoiv to Appease the Five 1 
Destructive Powers of Agni). 

Now, about the office- of a Purohita (house-priest). The gods do not 
eat the food offered by & king who has no house-priest (Purohita). Thence 
the king even when (not) intending, ta bring a sacrifice, should appoint 
a Brahman to the office of house-priest. 

The king who (wishes) that the- gods might eat his food, has, after 
having appointed a Purohita, however, the use of the (sacred) fires (with- 
out having actually established them) which lead to heaven ; for the 
Purohita is his Ahavanxye fire, his wife the Garhapatya-, and his son the 

11 In the north of the Himalaya .—Say, 
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Daksiua fire. When he does (anything) for the Purohita, then he sacri- 
fices in the Ahavaniya fire (for the Purohita represents this fire). When 
he does (anything) for his wife, then he verily sacrifices in the Garha- 
patya fire. When he does (anything) for his son, then he verily sacrifices 
in the Dakgina fire. These fires (which are led by the Purohita) which 
are thus freed from their destructive power 1 (for the Ksattriya, i.e., 
[529] they do not burn him), carry, pleased by the wish for sacrificing,* 
the Ksattriya to the heaven-world, and (make him obtain) the royal 
dignity, bravery, a kingdom, and subjects to rule over. But, if the 
Ksattriya has no wish for sacrificing (by not appointing a Purohita), then 
the fires get displeased with him, and being not freed from their destructive 
power, throw him out of the heaven-world (and deprive him) of the royal 
dignity, bravery, his kingdom, and subjects over whom he rules. 

This Agni Vai^vanara, which is the Purohita, is possessed of five 
destructive powers ; 6 one of them is in his speech, one in his feet, onein his 
skin, one in his heart, and one in the organ of generation. With these 
(five) powers, which are burning and blazing, he (Agni) attacks the king. 

By saying, “ Where, 4 0 master, hast thou been residing (for so long 
a time) ? Servants, bring (kmla) grass for him,” the king propitiates the 
destructive power which is in Agni’s speech. When they bring water 
for washing the feet, then the king propitiates the destructive power 
which is in Agni’s feet. When they adorn him, then he propitiates by 
it the destructive power which is in Agni’s skin. When they satiate him 
(with food), then the king propitiates the destructive power which is in 
Agni’s heart. When Agni lives unrestrained (at ease) in the king’s pre- 
mises, then he propitiates the destructive power which is in Agni’s organ 
of generation. Agni, then, if all the destructive powers which are in his 
body have been propitiated, and he is pleased by the king’s wish [530] 
for sacrificing, conveys him to the heaven-worlds and (grants him) royal 
dignity, bravery, a kingdom, and subjects over whom he might rule. But 
should the king not do so, he will be deprived of all these gifts. 

25. 

(Agni Protects the King tvho Appoints, a House-priest .) 

This Agni Vaisvanara, who is the Purohita, is possessed of five des- 
tructive powers. With them he surrounds the king (for his defence), just 

1 Literally, the bodies of which are appeased. 

2 The king manifests his wish by appointing a Purohita* 

* They are called menL Say. explains pa ropa d ra pa Mr ini krodhampd saktir. 

Agni, or his representative, the Purohita, is hero treated as a guest. 
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as the sea surrounds the earth. The empire of such a ruler ( arya ) will 
be safe. Neither will he die before the expiration of the full life term 
(100 years) ; but live up to his old age, and enjoy the full term appor- 
tioned for his life. Nor will he die again (for he is free from being 
born again as a mortal), if he has a Br&hmana who possesses such a know- 
ledge as his Purohita, and guardian of his empire ; for he obtains by means 
(of his own) royal dignity that (for another, his son), and by means of his 
bravery that (of another). The subjects of such a king obey him unani- 
mously and undivided. 

26 . 

(The Importance of the Office of a Purohita Proved from Three Verses 

of a Vedic Hymn). 

To this power of the Purohita, a Risi alludes in the the following 
verses : $a id rdjd pratijanydni, &c. (4, 50, 7), be., the king defeated by 
his prowess and bravery all his adversaries. By janydni are enemies and 
adversaries to be understood ; he conquers them by means of his prowess 
and bravery. (The other half of this verse is as follows) Birhaspatim yah 
subhritam bibharti, i. e., “ who (the king) supports Brihaspati who is well 
to be supported.” For Brihaspati is the [ 531 ] Purohita of the gods and 
him follow the Purokitasof the human kings. The words, “ who supports 
Brihaspati who is well to be supported,” therefore mean, who (what king) 
supports the Purohita who is well to be supported. By the words (the 
last quarter of the verse above mentioned) valguyati validate pilrvabhajam, 
be., he honours and salutes him who has the precedence of enjoyment 
(be., the Purohita), he recommends his (the Purohita’s) distinction. 

(In the first half of the following verse), sa it lisetti sudhita ohasi sve 
(4, 50, S;, the idea is expressed, that he (the Purohita) lives in his own 
premises ; the word okas means grilia, i. e., house, and the word sudhita 
is the same as suhita, i e., well-disposed, pleased. (The second half of the 
verse) tasma i\d, pinvate visvaddnhn, i. e., food grows for him (the king 
who keeps a Purohita) at all times. Jla here means anna, i.e., food ; such 
one (such a king) is always possessed of essential juice (for keeping the 
life again) ; his subjects bow before him. The subjects (the tribes) form 
kingdoms ; kingdoms by themselves bow before such a king who is pre- 
ceded (purva eti) by a Brahma. Thus one calls him (such a Brakmana) 
a Purohita. 

(The first quarter of the third verse 4, 50, 9 is as follows) apratito 
jayati saiti dhandni , i. e., he (such a king) conquers realms without being 



opposed by enemies. By dhanani kingdoms are to be understood ; be 
conquers them without meeting any opposition. The second quarter of 
the verse is as follows) prati janydni uta yd sajanyd. By janyani are 
enemies and adversaries to be understood ; he conquers them without 
meeting any opposition. (In the third quarter) avasyave yo varivafy 
haroti, there is said, “ who (what king) not being possessed of any wealth 
renders service (varivalj) to a very indigent (Purohita).” (In the last 
quarter of the verse) brahmaxie raja tam avanti demh, i.e., “ if the king is 
£532] for the Brahman (if he support him), then the gods protect him 
(the king) ” he speaks about the Purohita. 

27. 

The Three Divine Purohitas. Who is Fit for the Office of a Purohita. 
By Repeating of What Mantra and Performance, of What Ceremony the 
King has to Engage him.) 

The Brahman who knows the (following) three (divine) Purohitas, as 
well as the three appointers to this office, should be nominated to such a 
post. Agni is one of these (three) Purohitas ; his appointer is the earth ; 
the (other) Purohita is Vayu, his appointer is the air ; the (third; Purohita 
is Aditya, his appointer is the sky. Who knows this is (fit for the office 
of a) Purohita ; but he who does not know it, is unworthy of holding such 
an office. 

That king who appoints a Brahmana who has this knowledge to be his 
Purohita and protector of his kingdom, succeeds in making (another) king 
his friend, and conquers his enemy. The king who does so, obtains by 
means of (his own) royal dignity that (for another), and by means of (his) 
bravery that for another ( i . e., he defeats him). The subjects of such a 
king obey him unanimously and undivided. 

( Now Follows the Mantra for Appointing the Purohita). 

“ BJuir, Bhuvah, Svar, Om ! I am that one, thou art this one ; thou art 
this one, I am that one ; I am heaven, thou art the earth ; I am the Sam an, 
thou art the Rik. Let us both find here our livelihood (support). Save 
us from great danger (just as was done) in former times ; thou art (my) 
body, protect mine. All ye many herbs, of a hundred kinds, over which 
the king Soma rules, grant me (sitting) on this seat, uninterrupted hapi- 
ness. All ye herbs ruled by [533] Soma the king, which are spread 
over the earth, grant me (sitting) on this seat, uninterrupted hapiness. I 
cause to sit in the kingdom this goddess of fortune. Thence I look upon 
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the divine waters (with which the king is washing the feet of the 
Purohita).” 

“ By washing his (the Purohita’ s) right foot, I introduce wealth obtain- 
ed by sharpness of senses into the kingdom ; by washing his left foot, I 
make that sharpness of senses increase. I wash, 0 gods ! the first (right) 
and second (left) foot for protecting my empire and obtaining safety for 
it. May the waters which served for washing the feet (of the Purohita) 
destroy my enemy ! ” 

28. 

{Spell to be Spoken and Applied by a King to Kill his Enemies. Who First 
Communicated it.) 

Now follows the ceremony called, “ dying round the Brahma” (Brah- 
manafy parimam). All enemies and foes of him who knows this cere- 
mony, die round about him. This Brahma is he who sweeps (in the air, 
i.e., Vdyu). Round him five deities are dying, viz., lightning, rain, moon, 
sun, fire. 

Lightning is absorbed by lightning when it does not rain, and is conse- 
quently hidden (to our eyes). They do not perceive such a flash of light- 
ning when it dies, and consequently disappears. When they do not see 
him (the enemy), he (the king) shall say, “With the death of lightning 
my enemy shall die, and disappear ! May they never get aware of Mm ! ” 
Instantly, then, they do not perceive him (the enemy), for he will be 
killed. ‘ 

- The rain when fallen is absorbed by the moon which disappears ; they 
do not perceive it, when it dies and disappears. Then, when they do not 
[534] perceive him (the enemy), then he (the king) should say, “ With the 
death of the rain, my enemy die and disappear. May they never get 
aware of him ! ” Instantly, then, they do not perceive him (the enemy), 
for he will be killed. 

The moon at the time of the new moon, is absorbed by the sun, &e. 
When they do not perceive him (the enemy) then (the king) shall say, 
“ With the death of the moon, my enemy shall die, and disappear. May 
they never get aware of him !” Instantly, then, they do not perceive him 
(the enemy), for he will be killed. 

The sun, when setting, is absorbed by Agni (fire),, &c. The king then 
shall say, “ With the death of the sun, my enemy shall die, and disappear ! 



368 

may they never get aware of him ! ” Instanly, then, they do not perceive 
him (the enemy), for he will be killed. 

The fire when extinguishing, is absorbed by Yayu, &c. The king then 
shall say, “ With the death of the fire, my enemy shall die and disappear. 
May they never get aware of him ! ” Instantly, then, they do not perceive 
him (the enemy), for he will be killed. 

These (five) deities are then born again. The fire is born out of V&yu 
(wind). For it is produced by friction practised with (great) force, and 
restraining the breath.) 5 After having seen the fire new born, the king 
shall say, “May Agni be born, but may my enemy not be born (again) ; 
may he go far off ! ” Then he goes far off. 

Out of fire the sun is born. Having seen him, the king shall say, 

“ May the sun be born, but may my enemy not be born ; may he go far 
off ! ” Then he goes far off. 

[5351 From the sun the moon is born. Having seen it, the king shall 
say, “May the moon be born, but not my enemy, may he be far off !” 
Then he goes far off. 

From the moon the rain is born. Having seen it, the- king shall say, 

“ May the rain be born, but not my enemy ; may he be far off.” Then he 
goes far off. 

From rain lightning is born. Having seen it, the king shall say, 

“ May lightning be born, but not my enemy ; may he be far off. Then he 
goes' far off. 

This is the Brahmanah parimaral h (dying around the Brahma). Mai- 
treya, the son of Kus&ru, told it to Satvan, the son of Kiri'si, a king of 
the Bharga Gotra. Five kings (who were his enemies) died round him ; 
thence he attained to greatness. 

He who uses this spell, has to observe the following rules : He never ' 
shall sit before his enemy has taken his seat. When he believes him to 
be standing, then he shall stand. He shall not lie down, before also his 
enemy has done so. When he thinks him sitting, then he shall sit him- 
self. He never shall sleep before his enemy has fallen asleep. When he 
believes him to be awake, then he shall also be awake. In this way, he 
puts his enemy down, even if he wears a stone-helmet (is well armedl 

‘ The production of fire by means of friction is very fatiguing, as I can assure the read- • 
er, from having tried it once with the proper apparatus, used at the sacsifices for this 
purpose. 


